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SUMMARY 
Research  into  the  Body  of  Christ  concept  in  Ephesians  has  been 
largely  dominated  by  the  overriding  question  about  the  idea's  origin 
and  development  in  the  Pauline  Corpus.  The  conflicting  answers  to 
this  larger  problem  as  it  pertains  to  Ephesians  are  often.  the  reflec- 
tionof  different  exegetical  pictures  of  the  idea's  use  in  the  letter. 
It  is  this  exegetical  question  that  forms  the  focus  of  our  inquiry. 
We  exegete  the  passages  in  Ephesians  where  the  Body  of  Christ  concept 
appears  in  order  to  unearth  and  clarify  the  idea's  use  and  function  in 
context,  In  so  doing  we  hope  to  contribute  modestly  to  the  overall 
understanding  of  the  letter  and  to  the  problem  of  the  ortgtn  and  develop- 
ment  of  the  Body  image, 
Our  exegesis  shows  that  the  Body  of  Christ  concept  is  used  to 
communicate  the  Church's  twofold  unity  with-in  Christ,  i.  e.  the  believers, 
solidarity  with  Christ  and  their  fellowship  with  one  another  in  Christ. 
Especially  in  i  20-23  does  the  former  come  to  the  fore.  Christ  is  viewed 
as  the  New  Adam  who  establishes  a  renewed  cosmic  order  in  which  man  is 
no  longer  subject  to  cosmic  powers.  As  the  special  recipient  of  his 
benefits  and  blessings  the  Church  shares  the  New  Adam's  exalted  life  as 
his  new  humanity.  The  underlying  idea  of  Christ's  solidarity  with  the 
Church  is  best  understood  in  terms  of  Semitic  corporate  personality. 
Christ  is  functionally  identified  with  believers  such  that  his  personhood 
supplies  the  necessary  conditions  for  the  Church's  life  and  unity,  its 
corporate  self-identity.  Adapting  the  popular  social-political  body  meta- 
phor  to  his  own  Semitic  presuppositions,  the  author  uses  the  Body  of 
Christ  image  to  convey  the  God-willed  unity  of  a  person.  The  Body  denotes 
the  Church  as  the  corporate  expression  of  Christ's  person,  whose  distinct 
and  individual.  -function  is  represented  by  the  Head.  If  Christ  may  be 
called  the  Head  of  all  things,  it  is  still  the  Church  and  not  the  cosmos i 
that  is  his  Body.  The  unity  of  Head  and  Body  distinguishes  the  Church 
from  the  cosmos,  defining  the  Church  as  the  special  recipient  of  those 
divine  acts  whereby  Christ's  cosmic  rule  is  established  and  his  new 
life  mediated. 
The  Church's  participation  in  this  new  life  entails  a  profound 
change  in  the  constitution  of  God's  people,  and  the  mystery  formerly 
hidden,  now  revealed,  shows  that  Gentiles  as  well  as  Jews  share  the 
blessings  inaugurated  by  the  rule  of  Christ's  peace.  In  Eph  ii  14-18 
and  iii  6,  then,  the  fellowship  of  Gentile  and  Jewish  believers  is 
stressed.  The  peace  that  Christ  establishes  betWeen  Gentiles  and 
Jews  is  the  outward  expression  of  the  peace  established  between  God  and 
all  men.  Gentiles  and  Jews  receive  reconciliation  as  members  of  one  and 
the  same  Body;  both  share  in  the  inheritance  and  promise,  living  to- 
gether  in  the  common  life  of  the  same  Body.  Here  the  idea  of  racial 
solidarity  is  conflated  with  the  idea  of  an  organism  governed  by  one 
life  principle.  Again  the  source  of  this  common  life  is  the  person  of 
Christ  who  effects  reconciliation  through  the  cross.  The  unity  of  the 
Body  members  manifests  corporately  their  unity  with  the  Person  who  is 
this  Body,  Christ. 
It  becomes  clear  in  iv'  4-16  that  such  unity  does  not  entail  a 
stagnant  sameness,  '  but  a  living  diversity.  Christ  gives  different  gifts 
in  different  measures  so  that  each  believer  might  receive  the  grace  to 
serve  and  walk  worthy  of  God's  calling.  Special  gifts  are  given  that 
through  them  Christ  might  prepare  others  for  service  so  that  each  may 
work  to  build  up  and  strengthen  the  bond  of  unity  between  themselves 
and  with  Christ.  The  final  aim  is  that  all  together  as  the  Body  of 
Christ  might  attain  to  a  Full-grown  Man,  to  grow  into  the  corporate 
person  who  is  revealed  in  the  function  of  the  Head,  Christ.  Christ  as 
Head  is  the  whole  Body  in  the  function  of  being  the  source  and  goal  of 
its  life  and  growth,  Thus  the  inner  unity  of  the  Body  depends  on  its x 
receiving  and  responding  to  Christ's  functional  activity  as  Head.  The 
inner  unity  of  Body  members  manifests  their  unity  with  the  person  who 
is  this  Body  in  the  mode  of  being  its  Head. 
Such  living  in  response  to  and  dependency  on  the  life  that  comes 
from  this  one  Lord  cannot  leave  untouched  even  the  most  basic  structures 
of  human  existence  such  as  marriage  (v  22-33)..  Here  the  Head/Body 
imagery  helps  interpret  the  one  flesh  relation  of  marriage  and  the  unity 
between  Christ  and  the  Church  is  again  accented.  Christ,  who  loved  the 
Church  and.  gave  himself  for  it  is  now  called  the  Savior  of  the  Body. 
Here  as  throughout  Ephesians  the  Body  retains  a  passive  quality,  de- 
fining  the  inward  character  rather  than  the  outward  content  of  obed- 
ience.  Believers  as  Body  members  do  not  make  up  the  Body,  but  Christ 
through  his  love  and  self-offering  binds  himself  to  believers  and  so 
constitutes  the  Church  by  his  unity  with  believers,  As  members  of  the 
Body,  believers  are  not  seen  reaching  out  to  the  world,  but  as  special 
recipients  of  Christ's  ongoing  care  and  love, 
Throughout  the  author  uses  the  Body  of  Christ  concept  to  communicate 
his  Semitic  presuppositionst  best  described  under  the  rubrtc  "corporate 
personality,  "  From  this  perspective  the  Body  concept  offers  an  adaptable 
and  useful  tool  for  conveying  the  God-willed  bond  between  Christ  and  be- 
lievers  and  believers  with  one  another.  This  solidifying  bond  is  perhaps 
best  described  as  the  life-bond  of  love.  As  Christ  gave  his  own  body, 
the  Church  as  his  Body  is  the  corporate  expression  of  his  self-giving 
love,  seen  in  the  ever  increasing  fellowshtp  of  believers  loving  one 
another  in  unity  with  and  in  Christ,  Thus,  the  Body  of  Christ  denotes 
the  Church  in  its  twofold  unity  with-in  Christ  as  the  special  recipient 
of  his  love. xi 
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der  äl:  Fe-ren-Kirr-che INTRODUCTION 
PURPOSE  AND  METHOD 
The  primary  objective  of  this  investigation  is  to  understand  the  use 
and  function  of  the  C6511a  XPLCF-rOG  concept  in  Ephesians.  In  doing  so, 
we  hope  to  contribute  to  two  ongoing  discussions:  (1)  understanding 
Ephesians  as  a  whole,  and  (2)  understanding  the  dZua  XPLGTOC3  concept 
within  the  Pauline  Corpus.  Our  method  will  be  exegetical.  We  will  exe- 
gete  the  passages  in  which  the  cr8jLa  XpLa-roG  idea  appears  to  determine 
the  general  characteristics  of  the  concept's  use  and  function  in  context. 
This  will  provide  a  sound  basis  for  grasping  the  idea's  overall  meaning 
in  Ephesians,  and  also  a  starting  point  from  which  others  may  pursue  the 
question  of  placing  the  aCojicL  concept  of  Ephesians  in  the  broader  frame- 
work  of  the  idea  in  the  Pauline  Corpus.  Our  objectives  and  method  need 
further  explanation. 
Just  a  glance  at  Ephesians  suggests  that  the  image  of  the  Body  of 
Christ  was  important  to  its  author.  The  term,  cr&51ia,  appears  nine  times. 
Seven  instances  are  clearly  descriptive  of  the  Church  (1  23;  iv  4,12,16, 
16;  v  23,30).  Of  the  remaining  two,  one  is  disputed  and  may  refer  to 
the  crucified  body  of  Jesus  or  the  Church  (ii  16).  Even  the  last  one, 
which  is  the  only  purely  anthropological  use  of  the  term,  appears  in  and 
is  probably  informed  by  a  context  that  employs  the  Church  concept  (v  28). 
Also  the  use  of  the  variant  cognate,  cr5crawliog,  probably  involves  the 
Body  of  Christ  i-dea  (iii  6).  The  same  may  be  stated  of  an  isolated  in- 
stance  of  u6XTI  (iv  25).  So  just  tht-vsimple  statistical  data  suggestý 
that  the  Body  of  Christ  idea  is  important  to  our  author's  understanding  of 
the  Church. 
The  Church's  centrality  in  the  subject  matter  of  Ephesians,  also 
makes  understanding  of  the  letter  dependent  in  part  on  an  adequate  grasp 
of  the  author's  Body  of  Christ  concept.  For  example;  the  theme  of  Church 
unity  is  prevalent  throughout  the  letter,  and  the  Body  of  Christ  image  is 2 
observably  pertinent  to  the  discussion  of  unity.  This  does  not  necessi- 
tate  that  the  Body  of  Christ  image  is  the  letter's  most  important  concept, 
or  the  key  to  the  letter's  meaning.  Still,  our  understanding  would  be 
deficient  without  this  important  piece  in  the  jigsaw  puzzle  that  Ephesians 
presents  us.  Without  that  piece  the  picture  is  unrecognizable;  but  with 
that  piece  alone  the  picture  is  also  unrecognizable.  The-total  picture 
becomes  clear  only  as  the  pieces  are  assembled. 
The  quest  for  this'total  picture  is  unusually  difficult  with  regard 
to  Ephesians.  Not  only  is  there  little  agreement  on  the  author's  use  of 
cri5jia  XpLcr-roG  ,  but  also  on  other  fundamental  matters  such  as  who  the 
author  was  or  why  the  letter  was  written,  The  number  of  disputed  factors 
is  unusually  large  and  the  overall  picture  is  unusually  vague.  With  re- 
search  and  scholarly  opinion  at  such  a  fluid  stage,  our  investigation  can 
only  be  a  contribution  to  the  ongoing  discussion.  Without  an  adequate 
grasp  of  the  total  picture,  a  study  of  its  parts  is  difficult  and  hazard- 
ous.  Yet  without  inquiries  into  the  parts,  the  total  picture  can  never 
be  adequately  focused,  This  tension  seems  unavoidable:  how  can  we  make 
a  comprehensive  statement  of  the  author's  use  of  calia  XpLcr-roiO  when  we 
cannot  even  be  certain  who  he  was,  to  whom  he  was  writing,  when  he  was 
writing,  or  what  prompted  him  to  write,  etc.?  Accordingly  the  goals  of 
our  study  must  remain  proportionately  modest.  Although  the  Ideal  of  a 
comprehensive  statement  eludes  us,  we  may  aim  at  making  partial  state- 
ments,  which  are  somewhat  independent  of  wider  concerns  such  as  authorship 
and  date,  and  are  the  stepping  stones  to  a  full  understanding.  We  may 
proceed  along  these  lines  because  at  least  one  datum  remains  fairly  fixed 
and  lends  itself  to  investigation,  the  text. 
'  Indeed,  the  text  is  the 
foundation  on  which  all  other  hypotheses  must  be  built,  and  this  is  es- 
pecially  so  with  Ephesians  where  many  questions  must  be  left  unanswered. 
On  thts  reason  alone  we  might  rest  our  case  for  an  exegetical  study  of  the 
letter's  Body  of  Christ  concept.  The  study's  immediate  value  would  be 3 
its  contribution  to  a  fuller  understanding  of  Ephesians.  Still,  this  is 
not  the  sole  reason  for  our  approach. 
The  unsettled  disputes  over  the  source  of  criBI.  LoL  XpLcr-roG  and  the  cir- 
cumstances  of  its  development  in  Colossians  and  Ephesians  also  restrict 
the  goals  of  our  study,  making  the  exegetical  approach  fitting.  These 
wider  issues  have  largely  dominated  research  of  the  concept  in  Ephesians.  2 
But  the  questions  of  origin  and  development  cannot  be  properly  posed,  much 
less  resolved,  until  a  prior  question  has  been  answered:  how  does  the 
image  function  within  its  immediate  context?  To  answer  this  prior  ques- 
tion  we  must  be  as  aware  as  possible  of  the  term's  background,  and  plainly 
the  Pauline  Corpus  is  an  essential  part  of  that  background.  Still,  our 
primary  focus  will  not  be  on  the  concept's  origin  and  development  in  the 
Pauline  Corpus,  but  its  use  in  Ephesians,  A  certain  tension  here  is  again 
undeniable:  how  can  one  f  ul  ly  understand  what  aCilia  XpLc-roG  expresses 
without  an  awareness  of  its  origin  and  development?  In  response  we  affirm 
that  passages  in  which  the  term  occurs,  and  the  letter  as,.  a'whole,  create 
a  limited  context  for  understanding.  This  limited  context  may  not  provide 
all  the  answers  to  questions  about  origin  and  development,  but  it  does 
)  provide  the  clearest  and  most  avai.  lable  evidence  for  understanding  the 
author's  use  of  the  concept.  Such  evidence  should  also  provide  criteria 
and  clues  to  aid  the  exegete  in  sifting  through  various  options  concerning 
origins  and  background,  and  other  such  problems.  The  exegetical  approach, 
then,  provides  a  means  of  dealing  with  these  problems  as  they  arise  in  the 
investigation. 
In  view  of  the  approach  and  scope,  of  our  study,  a  twofold  task  re- 
mains  by  way  of  Introduction.  First  we  will  outline  the  basic  exegetical 
presuppositi.  ons  of  our  study,  thus  providing  a  broad  framework  for  our  exe- 
gesis,  This  framework  is  important  because  exegesis  cannot  be  conducted 
in  a  vacuum,  If  with  Ephesians  this  is  made  more  difficult  because  of  the 
greater  number  of  unknowns,  it  can  nevertheless  not  be  avoided.  Second  we 4 
offer  a  brief  history  of  the  debate  surrounding  the  Body  of  Christ  concept 
in  Ephesians.  This  will  enable  us  to  focus  on  some  of  the  major  issues 
involved,  and  also  to  see  within  the  context  of  the  ongoing  discussion  the 
importance  of  asking  the  exegetical  question. 
EXEGETICAL  PRESUPPOSITIONS 
The  difficulties  in  accurately  accounting  for  the  Sitz  im  Leben  of 
Ephesians  are,  as  mentioned,  unusually  numerous.  Here  we  do  not  aim  to 
provide  an  extended  discussion  of  these  problems,  but  to  outline  the  broad 
limits  within  which  our  study  will  be  conducted,  discussing  briefly  the 
letter's  authorship,  historical  sources,,  setting,  literary  character,  and 
occasion  and  purpose. 
A.  Authorship 
No  problem  about  Ephesians  looms  larger,  or  at  least  has  received 
more  attention,  than  that  of  authorship. 
3  Some  scholars  affirm  Pauline 
authorship  of  Ephesians,  others  deny  it,  and  others  leave  the  issue  unde- 
4 
cided.  To  answer  the  many  qdestions.  raised  by  this  problem  would  take  us 
far  afield.  Moreover,  some  problems  that  our  study  will  address  would  not 
be  immediately  solved  if  the  author  were  known.  For  example,  the  inter- 
pretation  of  cyajicx  XpLcr-roG  i*n  I  Corinthians  and  Romans  is  di'sputed 
despite  Paul's  acknowledged  authorship,  Of  course,  knowing  the  author 
helps  eliminate  certain  options  and  make  others  unlikely,  Sti*ll,  what  the 
relevant  texts  say  i'n  context  is  the  final  measure  of  what  is  or  is  not 
acceptable,  This  is  even  more  the  case  where  authorship  i's  disputed. 
Thus  for  our  purposes,  we  netther  affirm  nor  deny  Pauline  authorship  of 
Ephesians. 
Given  this  agnostic  posi"tion,  is  there  anything  that  may  be  affirmed 
about  the  author  of  Ephesians?  Many  scholars  belteve  the  author  was  a 
5  Jewish  Christian.  This  is,  of  course,  obvious  if  the  author  is  Paul,  but 
not  so  obvious  if  he  is  not.  Comments  at  ii  3,11  and  17  read  ltke  those 
of  a  Jewish  Christian.  These  passages  may  be  coupled  with  three  other 5 
factors:  (a)  the  presence  of  Semitisms  in  the  letter,  (b)  the  author's 
understanding  of  the  Jewish-Gentile  relationship  which  reflects  a  Jewish 
perspective  (ii  Uff;  iii  6;  iv  17f),  and  (c)  the  author's  treatment  of 
Scripture  which  resembles  Rabbinic  methods  Civ  8ff).  6  This  makes  a  prob- 
able,  though  not  certain,  case  that  the  author  was  a  Jewish  Christian. 
Assuming  an  imitator  wrote  the  letter,  it  remains  open  how  successfully 
he  emulates  Paul,  who  is,  of  course,  a  Jewish  Christian.  But  if  the  let- 
ter  was  written  by  a  Gentile,  he  was  extraordinarily  successful  in  writing 
like  a  Ist  century  Jew.  While  this  is  a-*possibility.  -it 
fs-.  mote  . 
11kely 
that'the  author  was  a  Christian  Jew,  whether  Paul  or  a  disciple  of  Paul. 
Certainly  the  author  is  familiar  with  Paul's  thought  and  writing,  al- 
though  Ephesians  shows  differences  as  well  as  similarities  in  style, 
vocabulary  and  themes  to  Paul's  undisputed  letters.  For'instance,  Cadbury 
sums  up  the  issue  of  style; 
*  .  which  is  more  likýly  -  that  an  imitator  of  Paul  in  the 
first  century  composed  a  writing  ninety  or  ninety-five  per  cent 
in  accordance  with  Paul's  style  or  that  Paul  himself  wrote  a 
letter  diverging  five  or  ten  per  cent  from  his  usual  style?  7 
The  issbe  involves  theology  as  much  as  style,  and  scholars  might  disagree 
somewhat  on  the  percentage  points  used,  but  in  general  Cadbury's  state- 
ment  points  to  the  central  difficulty  of  the  authorship  question:  i.  e. 
weighing  the  differences  and  si-milarities  to  the  undisputed  Pauline  works 
and  the  emergence  of  new  circumstances.  But  clearly  there  would  be  no 
problem  at  all  if  the  letter  di.  d  not  belong  to  the  Pauline  school  of 
thought,  Thus,  we  conclude  that  if  the  letter  was  not  by  Paul,  it  was  by 
someone  who  knew  Paul's  thought  well  and  could  apply  it  creatively.  The 
author  of  Ephestans,  then,  was  either  Paul  or  a  Jewi-sh  Christi'an  thorough- 
ly  familiar  with  Paul's  thought. 
B.  Historical  Sources 
The  author  relies  on  many  and  varied  sources  to  express  his  thought. 
Perhaps  the  most  immediate  effect  of  our  position  on  authorship  is  the  im- 
plications  this  has  for  the  use  of  the  parallel  materfals  from  the  Pauline 6 
Corpus.  It  is  generally  agreed  that  such  parallels  exist  and  are  impor- 
tant  for  interpreting  Ephesians,  but  scholars  explain  them  by  different 
means,  such  as  (a)  common  authorship,  (b)  literary  dependency,  or  perhaps 
(c)  common  traditions.  8  While  these  explanations  are  not  mutually  exclu- 
sive,  stressing  one  or  the  other  involves  a  decision  on  authorship.  Our 
agnostic  position  on  authorship  requires  a  similar  open  posture  here.  So 
the  Pauline  Corpus  is  an  important  source  fo  r  understanding  Ephesians,  but 
one  to  be  used  with  caution,  Preferably  parallels  will  be  used  only  to 
reinforce  arguments  based  on  the  text,  Admittedly,  this  is  not  always  so 
straightforward,  for  parallels  sometimes  help  to  define  options  and  bring 
new  insight.  Still,  the  major  thrust  of  our  approach  is  to  allow 
Ephesians  to  speak  for  itself,  rather  than  force  it  into  a  preconceived 
Pauline  mold  built  on  materials  in  the  Pauline  Corpus. 
The  most  important  . test  of  this  method  is  in  our  use  of  Colossians, 
which  deserves  special  mention.  Though  perhaps  less  heatedly  than  in  the 
case  of  Ephesians,  the  authorship  of  Colossians  i's  nonetheless  disputed.  9 
Our  position  will  be  similar  to  that  for  Ephesians:  we  neither  affirm  nor 
deny  Pauline  authorship;  but  we  do  affirm  its  position  in  the  stream  of 
Pauline  thought, 
10  Colossians  and  Ephesians  share  a  large  amount  of  vocab- 
ulary,  phraseology,  and  themes;  yet  there  are  also  important  differences, 
For  example,  sometimes  the  same  word  is  used  with  a  different  point  of 
reference  and  perhaps  even  changes  in  meaning  (e.  g.  TcXnPcojux). 
11  Again, 
three  possible  solutions  may  explain  this  relati'onship:  (a)  common  author- 
ship,  (b)  literary  dependency,  or  Cc)  common  traditions.  Cc)  can  hardly 
explain  certain  correlattons  such  as  the  statements  about  Tychicus  (Eph  vi 
21f;  Col  iv  7f),  though  this  category  need  not  be  excluded  altogether, 
Nor  are  (a)  and  (b)  mutually  exclusive.  Most  scholars  think  that  Colos- 
sians  is  prior  to  Ephesians,  and  consequently  the  latter  is  dependent  upon 
the  former.  There  are  dissenting  voices,  however,.  and  the  i'ssue  often 
becomes  involved,  12  It  is  sufficient  for  us  to  affi'rm  that  Colossians  and 7 
Ephesians  are  closely  related,  sharing  a  common  milieu  of  vocabulary  and 
thought',  but  leaving  the  exact  contours  of  this  relation  open. 
Ephesians  also  reflects  the  use  of  materials  outside  the  Pauline 
Corpus.  13  The  Old  Testament  is  alluded  to  and  explicitly  quoted  (e.  g. 
i  20,22;  ii  17;  iv  8,25f;  v  31;  vi  2).  It  also  is  probable  that  the. 
author  has  adapted  some  early  Christian  liturgical  traditions  (e.  g.  v  14) 
and  ethical  codes  (e.  g.  v  22-vi  9).  Scholars  also  suggest  that  parallels 
and  background  materials  are  found  in  other  NT  books  such  as  I  Peter  and 
Acts,  or  in  Qumran  writings  or  in  Gnosticism.  If  not  all  of  these  pro- 
posals  are  equally  convincing,  their  variety  at  least  points  to  the 
complex  background  out  of  which  our  letter  emerged.  The  relevance  of 
these  background  materials  must  be  assessed  in  the  course  of  our  inquiry. 
C.  Historical  Setting 
In  view  of  the  problems  surrounding  authorship  little  may  be  said 
about  EphesianS'  historical  setting,  If  Paul  wrote  the  letter,  then  it 
originated  from  one  of  his  Imprisonments.  Caesarea  and  Rome  are  the  more 
likely  candidates  and  the  date  would  be  around  A.  D.  60.  '  14  If  Paul  is  not 
the  author,  then  scholars  usually  consider  the  letter,  due  to  its  associa- 
tion  with  Ephesus  and  with  Colossians,  to  have  come  from  somewhere  in 
Asia  Minor  and  to  be  dated  sometime  before  A.  D,  100.15  For  our  study, 
then,  we  will  make  no  assumption  about  the  letter's  place  of  origin.  We 
may  assume  that  it  was  written  In  the  rough  period  of  A,  D.  60-100. 
Although  the  letter's  association  with  Ephesus  is  long-standing,  its 
destination  is  nonetheless  disputed.  Paul  was  well  known  in  Ephesus,  but 
the  letter  suggests  (i  15;  iii  1,  iv  20f)  that  he  did  not  know  the  readers 
personally.  Also  the  letter  has  a  more  general  and  less  personal  tone. 
These  facts  are  difficult  to  reconcile  wi.  th  an  Ephesian  destination,  even 
for  a  Pauline  imitator.  16  Some  of  the  better  manuscripts,  however,  omit 
the  words  &V  'EýOtcyca  i.  n  i  1,  although  all  the  manuscri-pts  preserve  the 
prescript  jjpOE  EOEE,  OyE. 
17  This  has  led  to  a  vari'ety  of  proposals 8 
about  the  letter's  destination.  We  need  not  detail  this  debate,  but  sim- 
ply  note  a  few  important  facts  about  the  readers.  The  readers  were 
largely,  if  not  exclusively  Gentiles  (ii  11).  As  mentioned,  they  did  not 
know  Paul  personally,  although  the  author  assumes  an  interest  in  Paul's 
affairs  (vi  22).  Also  the  author  does  seem  to  have  a  concrete  circle  of 
people  in  view  (i  15;  iii  1;  vi  21f).  18  The  less  personal  tone  of  the 
letter.  suggests  a  larger  group,  perhaps  involving  several  congregations 
and  cities.  The  area  in  which  they  lived  is  also  uncertain,  though  many 
scholars  think  somewhere  in  Asia  Minor  is  likely.  19  In  summary,  the 
readers  were  Gentile  Christians  who  did  not  know  Paul  personally  and  who 
probably  lived  in  a  cluster  of  towns  somewhere  in  Asia  Minor. 
D.  Literary  Character 
Ephesians  is  less  personal  in  tone  and  more  general  in  approach  than 
other  letters  in  the  Pauline  Corpus,  and  this  is  reflected  in  its  style. 
The  sentences  are  often  long  and  labored,  and  the  phraseology  is  often 
drawn  out  by  a  series  of  prepositional  phrases  or  by  the  piltng  up  of  gen- 
itive  combinations,  Most  scholars  recognize  this  as  the  elevated  style  of 
prayer  and  liturgy,  20  Recently,  K.  G.  Kuhn  demonstrated  the  similarities 
of  this  language  with  the  Semitic  constructions  of  the  Qumran  writings, 
particularly  the  hymns.  21'  Also  much  attention  has  been  given  to  the  litur- 
gical  and  other  traditi.  onal  materi.  als  behind  the  text.  This  emphasis 
reaches  its  apex  in  E.  KIsemann's  assessment  of  the  letter's  character: 
"The  entire  letter  appears  to  be  a  mosaic  composed  of  extensive  as  well  as 
tiny  elements  of  tradi.  tion,  and  the  author's  skill  lies  chiefly  in  the 
selection  and  ordertng  of  the  material  available  to  him..,  22  'But 
granted 
the  large  amount  of  traditional  material,  Ephesians  has  too  much  inner  co- 
hesion  to  suggest  that  the  author's  chief  contribution  was  scissors  and 
paste.  More  li,  kely  the  author  is  resorting  to  formulations  and  images 
that  have  been  thoroughly  internalized  through  worship  experience.  In  any 
case.  we  must  assess  tho  author's  use  of  traditional  materials  in  the 
course  of  the.  study. 9 
This  raises  another  critical  question:  do  we  have  a  "letter"  before 
us  at  all?  Again,  scholars  are  divided:  some  regard  the  document  as  a 
treatise  or  tract  in  the  garb  of  a  letter;  others  see  it  as  a  genuine 
23  letter,  though  usually  of  an  encyclical  nature.  The  truth  probably 
lies  somewhere  between  these  two  poles.  Ephesians  is  clearly  not  a  situ- 
ational  letter  like  Galatians  or  I  Corinthians.  Still,  its  view  of  the 
readers  is  too  concrete  to  warrant  the  outright  title  of  a  treatise  or 
tract.  Perhaps  we  should  avoid  rigid  either/or  categories  and  attempt  a 
middle-ground  description  such  as  "letter-fiomily"  or  "homiletic  letter,  " 
For  our  purposes  it  is  sufficient  to  regard  Ephesians  as  a  genuine  corres- 
pondence,  whose  content  is  somewhatimpersonal  in  tone  and  general  in  its 
approach  to  thematic  concerns. 
E.  Occasion  and  Purpose 
The  occasion  and  purpose  of  Ephesians  has  been  described  in  numerous 
ways.  J,  N.  Sanders  and  Bruce  suggest  that  in  Ephesians  Paul,  with  his 
mind  still  occupied  with  the  implications  of  the  Colossian  controversy, 
set  out  in  a  meditative  and  prayerful  style  his  "spiritual  testament  to 
the  Church.  "  24  Similarly  Schli.  er  takes  the  letter  as  a  "Sophiarede"  in 
which  Paul  responds  to  a  Jewish-Christian  Gnosticism  that  threatens  the 
25 
young  churches  of  the  East.  Goodspeed,  Knox,  and  Mitton  have  made 
famous  the  theory  that  Ephesians  arose  in  connection  with  the  collection 
of  the  Pauline  letters  and  served  as  an  introductory  summary-of  Paul's 
teaching.  26  Still  other  scholars  see  Ephesians  as  a  discourse  on  baptism 
and  its  implications  for  newly  converted  Gentiles,  27 
while  Chadwick  hypoth- 
esizes  that  the  letter  intends  to  gather  the  entire  Gentile  mission  under 
the  single  umbrella  of  the  Apostle  to  the  Gentiles.  28  Kasemann,  KOmmel, 
and  Martin  argue  that  Ephesians  is  addressed  to  a  post-Pauline  crisis  in 
which  Gentile  Christianity  has  forgotten  the  Jewish.  roots  of  its  faith  and 
has  failed,  due  perhaps  to  current  gnostic  interpretations,  to  grasp  the 
29  moral  implications  of  the  Pauline  Gospel. 10 
These  theories  show  that  the  letter's  occasion  and  purpose  is  bound 
up  with  the  authorship  question.  We  must,  then,  leave  this  question  open. 
But  we  may  point  to  three  thematic  concerns  which  any,  statement  of  the 
letter's  occasion  and  purpose  must  incorporate.  The  author  stresses:  (1) 
Christ's  superiority  and  supremacy  over  the  entire  cosmos  and  its  various 
powers;  (2)  the  universality,  unity  and  ongoing  spiritual,  purpose  and 
struggle  of  the  Church;  (3)  the  prayerful  concern  of  Paul  as  the  impri- 
soned  Apostle  for  the  Gentiles.  30  These  three  themes  find  a  common  focal 
point  in  the  revelation  of  the  mystery  of  Christ,  The  circumstances,  how- 
ever,  that  prompted  the  bringing  together  of  these  themes  are  far  from 
clear.  For  the  purposes  of  this  study,  these  questions  must  be  largely 
left  open, 
We  sum  up  our  exegetical  presuppositions  in  the  following  list: 
1.  Ephesians  was  written  either  by  Paul  or  a  (Jewish)  Christian  thorough- 
ly  acquainted  with  Us  thought. 
2.  The  author  of  Epheslans  drew  on  diverse  sources,  and  the  background  of 
a  given  passage  must  be  determined  on  its  own  merits. 
3.  The  Pauline  Corpus  is  an  fmportant  source  for  understanding  Ephesians, 
but  care  must  be  exercised  to  allow  Ephesians  to  speak  for  itself. 
4.  Colossians  is  closely  related  to  Ephesians,  sharing  a  common  milieu 
of  Vocabulary  and  thought,  but  the  exact  nature  of  the  relation  is  to  be 
left  open. 
5.  The  question  of  the  letter's  origin  is  to  be  left  open. 
6,  The  letter  may  be  dated  roughly  in  the  period  A.  D.  60-100, 
7,  The  readers  were  Gentile  Christians  who  did  not  know-Paul  personally 
and  who  probably  lived  in  a  cluster  of  towns  in  Asia  Minor. 
8.  Ephesians'  style  is  often  liturgical,  containing  a  variety  of  early 
Christian  traditions,  and  its  tone  and  approach  is  somewhat  impersonal  and 
general, 
9.  The  question  of  the  letter's  occasion  and  purpose  is  left  open,  though 
we  note  that  any  theory  must  explain  the  threefold  accent  on  God's  mystery, 
involving  Chrfst,  the  Church,  and  the  Apostle  to  the  Gentiles. 
THE  EXEGETICAL  QUESTION 
To  put  our  investigation  in  proper  perspecti.  ve  we  outl1ne  briefly  the 
highlights  of  the  ongoing  discussion  of  the  Body  of  Christ  concept  in 
Ephesians.  Tradi.  tionally  the  Body  of  Chri.  st  i'dea  of  Ephestans,  and  that 
of  Colossians,  was  viewed  as  an  extension  of  the  concept  in  the 11 
. 
homologumena.  Any  differences  were  considered  embellishments  arising 
naturally  from  applying  the  popular  metaphor  in  new  circumstances. 
31  In 
1930,  however,  Schlier  made  a  radical  departure  from  this  explanation  in 
a  treatise  entitled  Christus  und  die  Kirche  im  Epheserbrief.  Schlier 
applied  the  results  of  the  History,  of  Religions  School  to  the  exegesis  of 
32  Ephesians.  He  interpreted  a  humber  of  motifs  in  Ephesians,  including 
the  Body  of  Christ  idea,  within  the  framework  of  a  gnostic  redeemer  myth, 
Schlier  ultimately  denied  the  continuity  of  the  conception  as  found 
in  I  Corinthians  and  Romans  and  that  found  in  Ephesians.  33  He  pointed  out 
that  unlike  the  social  metaphor  of  the  homologumena,  the  idea  in  Ephesians 
concentrates  on  the  believers'  union  with  Christ.  Thus,  the  Church,  in- 
deed  the  universal  Church,  is  explicitly  and  more  concretely  identified 
with  Christ's  Body.  Moreover,  unlike  in  I  Corinthians  and  Romans,  in 
Ephesians  Christ  is  at  once  the  Head,  and  the  Head  +  the  Body.  Schlier 
also  notes  that  the  body  may  be  conceived  as  a  "trunk"  and  grows,  quite 
unnaturally,  into  the  Head,  which  in  turn  i's  the  source  of  this  growth. 
In  Eph  v  23-32  we,  discover  an  equation  between  body,  flesh,  wife  and  the 
Church  which  cannot  be  explained  by  the  conception  in  the  homologumena. 
Finally  and  most  important,  Christ  as  Head  and  Body  i's  in  Ephesians 
equated  with  the  All.  Schlier  believed  a  comprehensive  explanation  of 
these  features  could  only  be  provided  by  recourse  to  a  gnostic  redeemer 
myth  in  whi,  ch  the  redeemed  souls  were  incorporated  into  the  gigantic  body 
of  a  cosmic  redeemer  figure, 
Three  years  after  Schlier's  publication,  Kasemann  published  a  concen- 
, 34  trated  study  on  the  Pauline  body  concept.  Though  Kasemann  essentially 
agreed  with  Schlier's  interpretation  of  Ephestans,  he  also  felt  that  the 
gnostic  framework  was  important  for  understanding  the  ai3jict  xpta-roG  of 
I  Corinthians  and  Romans.  35  These  proposals  raised  questions,  not  only 
about  the  source  of  the  concept,  but-also  about  the  use  of  historical 
parallels  and  methodology.  They  have  tended  to  dominate  arQd  s-hape  the 
debate  about  the  Body  of  Christ  for  the  last  fifty  years. 12 
In  1942  E.  Percy  rejected  this  lIgnostic"  interpretation,  proposing 
instead  an  inner-Christian  development.  36  In  place  of  a  gnostic  redeemer 
myth,  Percy  points  to  the  OT  idea  of  a  corporate  representative.  With 
this  backdrop  Percy  replaces  incorporation  into  the  cosmic  body  of  a  gnos- 
37  tic  redeemer  with  incorporation  into  the  historical  body  of  Jesus.  He 
finds  this  scheme  in  the  homologumena  and  the.  antilegomena  and  thus  main- 
tains  the  continuity  of  the  concept  throughout  the  Pauline  Corpus.  In 
Ephesians,  ii  16  is  crucial  for  Percy,  because  it  supposedly  demonstrates 
the  believers'  real  union  with  the  historical  body  of  the  crucified 
Jesus.  38  The  motifs  of  the  Head  and  growth  are  considered  natural  devel- 
opments  arising  from  an  inherent  "Spannung"  in  the  Body  concept  itself.  39 
In  the  ensuing  debate,  Schlier,  perhaps  with  an  eye  to  Percy's  criti- 
cism,  altered  his  earlier  view. 
40  Like  Percy,  he  sees  the  Church's  origin 
in  the  crucified  body  of  Jesus.  But,  unlike  Percy,  this  body  is  seen  as  a 
cosmic  body.  The  background  for  this  concept  is  no  longer  simply  found  in 
Gnosticism,  but  in  Jewish  Adam  speculations  influenced  by  the  oriental- 
gnostic  "Urmensch-Erldser  Myt*hus.  ,  41  These  shifts  or  perhaps  refinements 
in  Schlier's  position,  though  significant,  have  not  greatly  altered  his 
exegetical  picture  of  Ephesians  or  his  formulation  of  the  problem.  But  it 
is  precisely  this  exegetical  picture  that  Percy's  proposal,  albeit  some- 
what  indirectly,  called  into  question. 
In  1955  this  problem  was  addressed  more  directly  by  F.  Mussner  in  an 
-exegetical  study  entitled  Christus,  das_All  und  die  Kirche.  The  title  it- 
self  suggests  the  root  problem,  understanding  the  interrelation  between 
Christ,  Church  and  the  cosmos.  Mussner  adamantly  denied  the  "gnostic" 
explanation,  noting  especially  the  absence  of  a  cosmic  body  in  Ephesians. 
He  proposed  understanding  the  Body  of  Christ  as  a  sacramental  organism, 
joining--ýhe'-Helienistid,  -Idea-"of-*an-*drgani'sm  and_satramental'.  unity. 
42 
-A  year  after  Mussner's  publication,  Benoit  re--investigated  the  prob- 
lem.  43  Following  Percy  in  his  overall  understanding  of  the  concept  in 13 
I  Corinthians  and  Romans,  Benoit  felt  Percy's  natural  development  theory 
44  inadequate  to  explain  the  Head  concept.  Rejecting  influence  from  a 
Gnostic  Heavenly  Anthropos  concept,  he  argues  that  the  idea  of  Christ 
being  the  Head  (in  the  OT  and  Jewish  sense  of  'ruler')  of  the  angelic 
powers  was  combined  with  the  Body  of  Christ  concept.  This  allowed  the 
eventual  development  of  a  Head  concept  along  the  lines  of  the  Hellenistic 
idea  of  a  life-giving  principle.  Benoit  finds  evidence  for  this  process 
in  Colossians.  45  Thus,  he  attempts  to  provide  a  framework  for  understand- 
ing  the  cosmic  implications  of  the  Body  of  Christ  concept  without  resort 
to  a  Macroanthropos  scheme. 
But  other  scholars  have  not  relinquished  this  cosmic  understanding, 
of  the  Body  of  Christ,  P.  Pokorný  for  instance,  argues  that  the  concept  yo 
in  Ephesians  and  Colossians  has  five  characteristics: 
Es  handelt  sich  a)  um  das  Motiv  des  geistigen  Menschen  als 
lebendiger  "überpersonlichen  Person"  (Eph.  '  41,13-15);  bl  um  die 
Vorstellung  des  kosmischen  Leibes  (1,23;  '  4v  15;  Kol.  -1,17); 
c)  um  die  Vorstellung  des  soziologischen  Oranismus'(4,16;  5, 
29-30;  Kol.  29  17-19);  d)  um  die  Vorstellung  des  Hauptes,  von 
dem  das  Leben  abhängt  (1,23;  *  49  15;  Kol.  1,18;  2,19),  and 
e)  um  das  für-Eph.  und  Kol.  typi'she  Motiv  des  geistigen 
Wachstums.  *(4,15-16;  Kol.  2,16)..  46* 
On  the  basis  of  these  criteria  Pokorny  thinks  that  the  Ephesian  concep- 
tion  is  a  response  to  a  gnostic  scheme  similar  to  that  found  in  the  so- 
called  Naassene  sermon. 
An  altogether  different  approach  is  made  by  Schweizer' 
. 
47 
In  his 
attempt  to  trace  the  development  of  the  Body  of  Christ  image  within  the 
Pauline  Corpus,  Schweizer  suggests  that  Col  i  15-20  reveals  a  hymn  that 
originally  belonged  to  a  group  of  Christian  enthusiasts.  This  group  in- 
terpreted  Christ's  ascension  as  a  physical  event  that  reconciled  heaven 
and  earth,  and  thus  answered  the  Hellenistic  prob.  lem  of  cosmic  unity.  In 
this  process  they  adapted  Paul's  Body  of  Christ  concept  to  the  popular 
conception  of-  a  cosmic  body:  "Christ  is  the  world-soul  permeating  and 
ruling  the  whole  cosmos;  as  such  he  -  not  Zeus  or  Ether  or  any  God  of  a 
mystery  religion  -  became,  in  the  ascension,  the  head  of  the  universe.  .,  48 14 
Schweizer  thinks  that  his  scheme  has  been  re-interpreted  in  Pauline 
fashion  in  Colossians  and  Ephesians.  The  Body  is  not  the  cosmos,  but  the 
universal  Church  through  which  Christ  meets  the  world.  Christ's  headship 
is  now  viewed  in  Jewish  fashion  as  rulership,  and  cosmic  permeation  is 
interpreted  as  the  extensive  growth  of  the  gospel  throughout  the  world. 
Especially  in  Ephesians  does  this  growth  manifest  what  in  fact  already 
is.  49  Thus,  Christ's  Lordship  is  preserved  and  bodily  obedience  replaces 
metaphysical  salvation. 
This  brief  survey  highlights  some  of  the  issues  faced  in  our  study. 
It  seems  ironic  that  Schlier's  intense  concentration  on  the  background  of 
Ephesians  has  led  more  to  a  concentrated  effort  on  the  problems  of  origin 
and  development  than  to  a  thorough  exegesis  of  the  texts  in  Ephesians 
where  the  idea  occurs.  One  cannot  determine  the  differences  between  the 
homologumena  and  the  antilegomena,  for  instance,  until  one  determines  what 
each  in  fact  says.  Of  course,  one  cannot  determine  what  a  text  says  with- 
out  some  appreciation  of  its  background.  But  the  final  cutting  edge  has 
to  be  the  text  itself.  The  exegetical  question  ts  the  prior  one. 
The  history  of  the  problem  itself  reveals  this.  For  instance,  in 
discussing  the  theories  of  Schlier,  Percy  and  Mussner,  C.  Colpe  makes  an 
astute  observation:  "Die  widerstreitenden  Thesen  drehen  sich  im  Grunde 
alle  um  die  Fr,  age,  'ob  der  Epheserbrief  di-e  Vorstellung  von  einem  Christus 
kosmischen  Ausmasses  kennt,  genauer,  ob.  Christus,  welcher  xe(paXe  und 
cr@Iia  ist,  identisch  mit  dem  ist,  was  durch  die  Formel  Tä  Tzciv-ra  bezeich- 
net  w.  ird.  1150  Colpe  immediately  answers  this  affirmatively  and  then 
attempts  to  find  the  background  to  this  conception  in  Philo,  Agreement 
with  Colpe  is  unnecessary  to  see  the  correctness  of  his  procedure.  We 
must  determine  first  whether  Ephesians  actually  identifies  the  Body  of 
Christ  and  the  All,  before  any  attempt  to  offer  a  full  explanation  of  its 
origin  and  development.  Colpe  brings  the  exegetical  questi'on  to  the  fore. 15 
Our  inquiry  must  proceed  with  this  exegetical  question  in  view.  On 
some  points  there  is  general  agreement,  The  universal  Church  is  explicit- 
ly  called  the  Body  of  Christ,  and  Christ  is  the  Head  of  this  Body.  The 
Body  is  in  some  sense  built  up  and  it  grows.  The  Body  concept  is  used  in 
a  discussion  about  marriage  and  linked  to  the  Bride  of  Christ  concept. 
However,  just  how  the  author  understands  these  points  is  disputed.  As  we 
have  seen,  the  question  exists  whether  the  Body  of  Christ  is  identified 
with  the  All.  How  does  the  Head  relate  to  the  Body?  Does  a3um  in 
Eph  ii  16  refer  to  Christ's  crucified  body  or  the  Church?  Does  the  Body 
grow  extensively  or  intensively?  How  does  the  Body  concept  relate  to  the 
Bride  concept?  These  and  other  questions  must  be  answered  by  a  detailed 
study  of  the  texts  themselves.  The  history  of  religions  question  cannot 
be  ignored,  but  it  must  be  approached  within  the  context  of  its  specific 
application  to  the  passage  at  hand.  Only  in  this  way  will  any  broad  theo- 
ry  about  the  historical  context  of  the  idea  and  its  development  find  a 
sound  basis. 
In  conclusion  we  note  that  scholarship  has  largely  concentrated  upon 
the  religiongeschichtliche  question  of  the  origin  and  development  of  the 
Body  of  Christ  image  in  the  Pauline  Corpus,  This  preoccupation  has  tended 
to  blur,  more  by  neglect  than  necessity,  our  vision  of  how  the  author  of 
Ephesians  himself  understood  this  image  and  what  he  intended  to  communi- 
cate  when  he  used  it.  Why  does  he  use  the  image  when  and  where  he  does? 
Are  there  any  common  factors  or  characteristics  that  permeate  all  or  most 
of  its  usage?  Does  our  author  actually  have  a  Body  of  Christ  concept,  or 
is  hi.  s  usage  inconsistent  and  contradictory?  How  is  the  image  incorpor- 
ated  into  the  overall  thematic  purpose  of  the  letter?  If  because  of  the 
fluid  state  of  research  regarding  so  much  of  Ephestans,  full  answers  to 
all  these  questions  cannot  be  attained,  we  must  nevertheless  provide  par- 
tial  answers  as  we  are  able,  Not  only  will  this  enable  others  to 16 
construct  a  better  overall  picture  of  Ephesians,  it  will  also  provide  a 
better  basis  for  further  research  into  the  hi  story  of  religions  problem. 
Our  exegetical  task,  then,  is  to  define  the  use  and  function  of  the 
Body  of  Christ  concept  in  Ephesians.  We  shall  offer  a  detailed  exegesis 
of  each  passage  in  which  c6jLa  occurs.  We  shall  study  each  passage  in 
the  order  of  appearance  to  allow  us  to  see  how  the  idea  unfolds  in  the 
author's  thought.  We  will  then  summarize  in  a  concluding  chapter  the 
results  of  our  investigation. I 
THE  UNITY  OF  HEAD  AND  BODY:  EPHESIANS  i  20-23 
We  begin  with  an  exegesis  of  i  20-23.  Here  xe(PcLXh  and  crZýLa  appear 
for  the  first  time  in  Ephesians,  and  in  relation  to  other  important  con- 
cepts  such  as  n6vvx,  txxXncrCqL,  and  TtXhpcoua.  Any  attempt  to  under- 
stand  this  cluster  of  ideas  presents  the  reader  with  numerous  exegetical 
questions.  As  stated  earlier,  a  much  debated  point  is  whether  the  author 
has  adapted  a  Macrocosm  or  perhaps  a  Macroanthropos  scheme  to  his  own 
purposes.  If  so,  what  prompted  him  to  apply  a  cosmic  oriented  image  to 
the  Church?  If  not,  what  alternative  construction  may  account  for  the 
pericope's  cosmic  imagery?  Related  to  this  more  general  question  are  some 
,  specific  problems  of  importance  to  our  study.  What,  for  instance,  is  the 
relationship  between  uecpaXh  and  TE6vTcL?  Does  TE&vrcL  represent  "all 
things,  "  or  "all  members,  "  or  perhaps  "all  other  heads?  "  Even  more 
germane  to  our  study  is  how  xecpaXh  and  oZUct  are  related.  Are  the 
terms  two  distinct  ways  of  expressing  the  same  basic  relationship?  Or  are 
they  united,  organically  or  otherwise,  and  thus  form  a  single  composite 
image?  A  related  question  concerns  TzXhpcopx  -  TtXnpouuývou.  Does  this 
much  debated  phrase  define  the  Body-Head  relationship?  If  not,  how  is  it 
to  be  understood?  If  so,  does  the  Body  fill  the  Head,  or  the  Head  fill 
the  Body?  To  answer  these  questions  we  proceed  to  an  exegesis  of  the 
passage. 
I.  CONTEXT 
Ephesians  is  unique  in  the  Pauline  Corpus  in  containing  both  a 
berakah  (i  3ff)  and  an  introductory  thanksgiving  (i  15ff).  1  After  the 
initial  greeting,  the  author  embarks  on  a  lengthy  benediction,  praising 
God  for  the  blessings  of  salvation.  He  then  begins  to  thank  God  for  the 
specific  work  accomplished  among  his  readers.  The  sentence  beginning  at 
vs.  15  continues  through  vs.  23,  and  has  been  aptly  described  as  an 18 
oratio  perpetua. 
2  While  it  begins  with  a  thanksgiving  for  the  readers' 
"faith  in  the  Lord  Jesus"  and  their  "love  towards  all  the  saints,  "3  it 
quickly  develops  into  an  intercessory  prayer.  In  vss.  17-18  the  author 
petitions  the  "Father  of  glory"  and  asks  that  the  readers  might  receive 
wisdom  and  insight,  having  the  eyes  of  their  hearts  enlightened  in  know- 
ing  Him.  4  Scott  outlines  what  the  author  wishes  his  readers  to  know: 
"(1)  the  fact  of  eternal  life;  (2)  the  wonder  and  glory  of  it;  (3)  the 
presence  in  us  even  now  of  a  power  that  will  realize  it.  "5  This  present 
power  corresponds  to,  or  perhaps  better,  has  its  basis  in  the  "working  of 
God's  great  might  that  He  has  worked  in  Christ"  (vss.  19b-20a)'.  6  Thus, 
such  power  is  neither  elusive  nor  abstract,  but  actual  and  effective  as 
revealed  in  the  resurrection  and  session  at  God's  right  hand.  The  author 
now  acclaims  and  expounds  upon  Christ's  unique  position  as  the  medium  and 
instrument  of  that  power  (vss.  20ff).  His  descriptive  praise  moves  from 
Christ's  resurrection  to  his  session  at  God's  right  hand  above  every  cos- 
mic  power,  and  from  there  to  his  relation  to  the  Church.  Thus  the  totali- 
ty  of  Christ's  relation  to  the  Church  shares  in  the  totality  of  his  rela- 
7  tion  to  God  and  the  world. 
In  ch.  ii  the  author  sets  forth  in  greater  detail  the-significance  of 
Christ's  mediation  for  believers.  The  chapter  falls.  easily  into  two  parts, 
vss.  1-10  and  vss.  11-22.  Each  section  appraises  from  a  different  angle 
the  saving  event  of  Christ  by  demonstrating  its  transforming  effect  on  the 
life-situation  of  believers,  i.  e.  by  contrasting  their  former  condition 
apart  from  Christ  to  their  present  condition  in  Christ.  In  both  sections 
the  author  seems  aware  of  the  readers'  former  status  as  Gentiles,  and. 
clarifies  their  relation  to  Jewish  Christians  (vss.  2-3,  vss.  llff).  8 
This  theme,  of  course,  is  more  prominent  in  ii  11--22  where  Christ's  death 
emerges  as  the  central  point  of  departure.  We  shall  discuss  this  more 
fully  in  the  following  chapter.  But  while  Christ's  atoning  death  was  prob- 
ably  presupposed  throughout  i  20-23'and  ii  1-10,  the  focus  of  these 19 
passages  is  on  Christ's  exaltation  and  the  believer's  exaltation  with 
Christ  respectively.  This  affinity  in  focus  intimates  a  degree  of  inter- 
relation  that  requires  investigation. 
The  Interrelation  of  i  20-23  and  ii-1-10 
A  notable  correlation  in  both  thought  and  vocabulary  exists  between 
i  20ff  and  ii  1-10.  For  instance,  the  words  6vrac  vexpo6c  -ro%  x.  -r.  X. 
(ii  1,5)  echo  the  words  tx  vexpav  (i  20).  Also  the  phrase  xcL-r6L  -rbv 
dp)cov-rcx  -. rfig  gEoucrCoLg  (ii  2)  appears  to  suggest  a  member,  if  not  a 
leading  member,  of  the  more  exhaustive  list  TtdLanc  dLpxfig  xcLL  gEoucrCcLc 
xaL  6uvdliecog  x.  -r.  X.  (i  21).  Finally  the  phrases  xcL-r&  -r6v  atravcL 
-roG  x6cr4ou  -rox5-rolu  (ii  2)  and  ýv  -rotc  6TcepXojL6voLg  (ii  7)  are  remi.,  ', 
niscent  of  6v  -rý)  (xCr5vL  -roT5-rcp  dLXX&  %cL*L  tv  -ro  u6XXov-rL  (i  21).  If 
these  instances  may  be  considered  simply  as  dccidental  overlappings,  the 
same  cannot  be  said  for  the  more  pronounced  correlation  between  1  20  and 
ii  6.  - 
i  20:  gyetpac  aOT6,  v  tx  vexp8v  11  6;  x(xL  cruvfteLPCV 
)jcLL  XaOt(:  YCXQ  tV  8EEL4  CLOTOID  xat  (:  YuveXdLOLCTCV 
tV  TOVQ  6TtOUPCXVCOLQ  tV  TO%-tT1OUPaVCOLQ 
tV  XPLCTO  'InCTOO 
This  amount  of  parallelism  goes  beyond  the  bounds  of  coincidence. 
What  then  are  we  to  make  of  this  correlation?  It  would  be  inappro- 
priate  to  conclude  that  ii  1-10  is  simply  a  continuation  of  i  20-23. 
Vs.  23  forms  a  natural  conclusion  to  i  20-23  and  the  parallels  are  insuf-:  - 
ficient  to  justify  a  one-to-one  application  of  the  truths  mentioned  in 
i  20ff.  Thus  we  suggest  that  the  correlations  reflect  not  so  much  a  speci- 
fic  literary  device  as  they  reveal  an  underlying  conceptual  framework.  In 
other  words,  the  correlations  show  the  author's  conviction  that  what  God, 
who  is  the  principal  actor  in  both  passages,  has  accomplished  in  Christ, 
He  has  also  accomplished  for  believers.  9  Christ's  exaltation  above  all 
the  powers  of  the  universe  forms  the  basis  of  the-believers'  resurrection 
and  enthronement;  it  releases  them  from  death.  in  sins,  from  the  powers  of 20 
this  world  and  the  passions  of  their  flesh.  Indeed,  if  in  iii  20  the 
author  speaks  of  -rfiv  1516"VOLI-ILV  -vfiv  tvepyoujiývTjv  9-v  huU-v,  which  in 
turn  recalls  i  19-20,  then  ii  5-6  confirms  that  the  power  at  work  in 
believers  is  that  which  raised  Jesus  from  the  dead  and  seated  him  at 
God's  right  hand  in  the  heavenlies.  This  points  to  a  real  and  effec- 
tive  solidarity  between  Christ  and  his  followers. 
What,  then,  is  the  nature  of  this  solidarity  between  Christ  and  be- 
lievers?  The  question  is  relevant  to  our  inquiry  to  the  extent  that  the 
Body  of  Christ  idea  points  to  the  unity  between  Christ  and  the  Church. 
While  there  are  various  images  and  perspectives  on  this  unity,.  the  cor- 
relation  between  i  20-23  and  ii  1-10  suggests,  at  least,  a  broad  frame- 
work  from  within  which  the  author  views  Christ's  unity  with  believers. 
Since  the  author  clearly  sees  a  definite  relation  between  Christ's 
exaltation  and  that  of  believers,  a  brief  examination  of  the  nature  of 
the  believers'  exaltation  should  yield  some  fruitful  guidelines  for 
understanding  the  unity  between  Chr  ist  and  his  followers.  This  in  turn 
should  shed  light  on  the  kind  of  unity  envisioned  by  the  Body  image. 
The  Believer's  Exaltation  and  Solidarity  with  Christ 
Nowhere  else  in  the  Pauline  Corpus  is  the  present  exalted  status  of 
believers  stated  with  such  boldness  and  so  little  (immediate)  qualifi- 
cation.  Other  passages  in  the  Corpus,  e.  g.  I  Thess  iv  16  and  I  Cor  xv 
(cf.  also  Rom  viii  11,23;  Phil  iii  21;  11  Tim  ii  11,18;  and  perhaps  Eph 
v  14),  point  to  a  future  resurrection  for  believers.  Colii  12.  and  per- 
haps  Rom  vi  3f  come  close  to  what  is  aff  irmed  here  (cf 
. 
Gal  ii  20;  11  Cor 
iv  10f;  Col  M3;  Titiii5;  also  IPeti  3).  But  in  Col  ii  12  and  Romvi  3f 
the  connection  with  baptism  is  explicit  and  there  is  no  mention  of  an 
enthronement  with  Christ.  So  our  passage  stands  apart  in  the  bold  manner 
in  which  it  proclaims  the  realized  salvation  of  believers  as  an  exaltation 
with  Christ.  How,  then,  are  we  to  understand  this  exaltation? 
'O  Five 
points  are  relatively  clear: 21 
(1)  The  believer's  exaltation  is  an  act  of  God,  God  is  the  princi- 
pal  actor  here  and  attributes  such  as  mercy,  love,  kindness,  and  grace, 
describe  the  character  of  His  action.  Believers  do  not  exalt  themselves 
but  are  wholly  dependent  on  God's  act  and  decision.  The  believer's  exalt- 
ed  life  is  the  product  of  God's  grace  and  will  be  proven  so  when  (or  as) 
the  source  of  that  life  is  unveiled  in  the  coming  ages  (vs.  7). 
(2)  God  exalts  believers  with  Christ-"  The  author  stresses  the  soli- 
darity  between  Christ  and  believers  by  using  cru-v  -compounds 
ý2  These  verbs 
imply  that  in  raising  and  enthroning  Christ,  God  raises  and  enthrones  be- 
lievers  along  with  him.  Still,  believers  do  not  simply  accompany  Christ 
as  if  on  a  journey  over  the  same  terrain,  but  possess  and  experience  ex- 
alted  life  only  in  union  with  Christ.  We  may  recognize  here  the  inclusive 
nature  of  Christ's  exaltation;  it  includes  the  believer's  exaltation. 
(3)  The  believer's  exaltation  with  Christ  is  God's  act  in  Christ  ý3 
Because  Christ's  exaltation  is  inclusive,  it  is  unique  and  determinative  14 
God  makes  Christ  more  than  the  mediator  of  exalted  life;  by  acting  in 
Christ  God  makes  him  the  determinative  source  that  defines  the  very  nature 
and  quality  of  that  life.  Thus  to  share  this  new  life  is  to  share  the 
events  that  shape  its  character.  SoGod's  exalting  the  believer  with  Christ 
is  not  a  separate  act  from  exalting  Christ.  Christ  is  united  to  believers 
precisely  in  his  distinctive  role  as  the  Lord  and  source  of  new  life. 
(4)  God's  act  in  Christ  affects  the  believer  spiritually.  The  text 
does  not  picture  a  physical  resuscitation,  nor  a  bodily  transportation 
The  author  and  his  readers  are  physically  alive  and  on  earth.  But  in 
Christ's  exaltation  believers  share  in  the  eschatological  event  whereby 
God  inaugurates  the  ruler  of  the  new  ageý6  Believers  are  no  longer  dead 
in  sins,  numbered  among  the  "sons  of  disobedience,  "  "worthy  of  wrath,,, 
17 
enslaved  to  the  evil  powers  of  this  age.  They  are  now  alive,  created  in 
18  Christ  for  good  works,  objects  of  God's  mercy,  love  and  grace,  living 
under  Christ's  supreme  authority,  So  this  "spiritual"  exaltation  effects 
not  just  man's  inward  being,  but  the  total  spiritual  framework  in  which 
he,  inwardly  and  outwardly,  lives  and  relates  to  God  and  the  world. 
(5)  Believers  share  in  Christ's  exaltation  through  faith,  Virtually 
nothing  is  said  about  when  the  believer  himself  experiences  this  exalta- 
tion.  Most  scholars  think  baptism  is  in  view, 
12although  Barth  argues  for 
the  sealing  of  the  Holy  SpiritP  But  neither  baptism  nor  the  Spirit  is 
explicitly  named  and  the  only  real  clue  is  the  mention  of  faith  in  vs.  8. 
The  author  is  less  concernedwith  when  this  exaltation  occurs  in  believers 
than  that  it  has  occurred  for  believers  with  Christ.  Within  this  frame- 
work  faith  is  the  appropriate  response  to  what  God  has  done  for  believers 22 
in  Christ.  But  baptism  and  the  gift  of  the  Spirit  need  not  be  excluded 
altogether  when  considered  different  aspects  of  the.  one  faith  experience. 
Various  proposals  are  made  to  explain  the  historical,  -and=.  religious 
background  of  these  verses.  Barth  stresses  the  Biblical  parallels  of 
these  statements. 
21  But  while  this  background  is  informative  as  a  general 
framework,  it  leaves  unanswered  the  crucial  questions  about  realized  es- 
chatology  and  solidarity  with  Christ.  Other  scholars  have  sought  a  more 
specific  model  in  the  syncretistic  religious  movements  of  the  Hellenistic 
era,  Fischer  believes  our  text  reflects  the  mimesis  idea  of  the  Mystery 
Religions,  22 
while  Schlier  connects  it  with  the  gnostic  idea  of  the  Himmel- 
fahrt.  23  Pokorny'  seeks  the  best  of  both  worlds,  arguing  that  Eph  ii  4-7 
was  formulated  specifically  in  opposition  to  a  "gnostischen  Mysterienweihe 
des  m9nnlichen  Erldsertypus,  24 
These  views  are  not  held  without  difficulty.  When  read  in  terms  of 
the  mimesis  idea,  the  cTuv-compounds  (vss.  5-6)  suggest  that  Christ  is 
somehow  exalted  anew  each  time  a  believer  is  exalted  with  Him.  Such  a 
cyclical  understanding  of  Christ's  exaltation  is  unlikely  in  view  of  the 
once-and-for-allness  of  God's  act  in  Christ.  25  But  neither  can  our  verses 
be  molded  into  the  gnostic  pattern  of  metaphysical  salvation.  The  dualism 
of  Ephesians  is  expressed  ethically  in  renewed  morality,  rather  than  meta- 
physically  in  the  soul's  escape  from  evil  matter. 
'  26  While  it  remains 
possible  that  our  author  is  critically  responding  to  mystery  and  gnostic 
conceptions,  his  approach  is  more  indirect  than  direct  and  the  framework 
for  his  own  thinking  lies  elsewhere. 
In  his  earlier  work  Mussner  sought  the  background  to  these  verses  in 
27  Jewish  apocalyptic  writings.  These  writings  do  indeed  provide  some 
basis  for  understanding  the  eschatological  framework  of  two  contrasting 
dominions  or  ages,  and  also  the  solidarity  of  the  Messiah  with  the  communi- 
ty  of  saints.  It  also  helps  to  explain  the  close  connection  between 
possessing  new  life  and  ruling  (i,  e.  being  enthroned). 
28 
But  there  is 23 
little  to  explain  how  it  is  that  the  saints  are'already  raised  and  en- 
throned.  The  question  is  not  simply  a  matter  of  transferring  once  future 
references  to  present  ones  because  the  Messiah  has  already  come.  The 
question  is  whether  such  eschatology  can  be  transferred  without  also  al- 
tering  the  concept  of  the  solidarity  between  the  Messiah  and  the  elect. 
More  recently,  Mussner  and  other  scholars  have  drawn  attention  to  the 
Qumran  writings. 
29  Here  the  idea  of  an  experienced  and  present  salvation 
is  most  noteworthy,  Individuals  are  "raised"  upon  entering  the  community, 
which  as  a  spiritual  temple  is  the  place  of  salvation  and  heavenly  reali- 
ty.  Mussner  advocates  that  in  Eph  ii  we  find  the  same  pattern  of  salva- 
tion  as  in  1QH  XI  8b..;  14  and  1QH  111  19-23: 
Delivery,  re-creation,  and  entry  are  achieved.  through 
acceptance  into  the  company  of  the  chosen  on  earth,  which 
gives  knowledge  of  the  wondrous  mysteries  of  God,  his  holy 
spirit,  and  his  righteousness.  In  1QH  11:  13f,  this  recrea- 
tion  of  the  member  of  the  community  is  associated  with  the 
universal  renewal  of  all  creation,  of  which  it  is  the  in- 
auguration  here  and  now.  ...  The  pattern  of  salvation  out- 
lined  above  from  the  Hodayoth  also  underlies  the  argument 
of  ch.  2  of  Eph: 
(i)  Deliverance  through  grace  from  a  state  of  death 
caused  by  sin,  and  elevation  into  the  heavenly  region  ('2:  1-11). 
(ii)  The  transformation  of  ',  both'  (Jews  and  Gentiles) 
into  one  new  man  (2:  13-17). 
(iii)  Entry  into  the  heavenly  community  in  the  spiritual 
temple  of  the  Church  (2:  18-22),  30 
t 
While  these  parallels  are  impressive,  a  discerlble  difference  exists 
between  the  Qumran  conception  and  that  of  our  text,  In  Qumran,  the  believ- 
er's  exaltation  is  presupposed  by  the  present  eschatological  community  of 
salvation:  the  believer  is  raised  by  God  and  united  to  a  community.  In 
Ephesians,  however,  the  believer's  exaltation  presupposes  not  a  community, 
but  God's  eschatological  act  in  Christ.  31  Of  course,  in  Ephesians  too  the 
believer  belongs  to  a  community,  namely  the  Church,  and  this  too  may  be 
described  as  a  spiritual  temple  (ii  21-22).  Moreover  our  author  certainly 
thought  that  belonging  to  Christ  entailed  belonging  to  the  Church.  To 
this  degree,  entrance  into  the  Church  through  baptism  or  conversion  (if 
the  two  are  considered  separate)  may  well  have  been  considered  an 24 
exaltation  in  a  manner  similar  to  the  Qumran  passages.  But  unlike  the 
Qumran  community,  the  Christian  community  itself  has  its  sole  source  of 
life  in  the  person  and  work  of  Christ.  Entering  this  community  expresses 
not  simply  the  believer's  exaltation  by  God,  but  his  exaltation  with 
Christ.  The  community  is  not  simply  the  assembly  of  God's  elect;  it  is 
bound  so  closely  to  Christ  that  it  is  called  his  Body.  Even  as  a  "spirit- 
ual  dwelling  of  God"  it  is  "in  him.  "  So  while  the  Qumran  materials  pro- 
vide  some  inviting  hints  for  understanding  this  realized  salvation,  they 
do-not  explain  how  this  exaltation  occurs*With'Christ.  This  brings  the 
question  about  the  nature  of  the  solidarity  between  Christ  and  believers 
to  the  forefront. 
Ultimately  the  solidarity  between  Christ  and  believers  rests  in  God's 
decision  to  unite  Christ  and  believers,  i.  e.  His  eternal  election  of  be- 
lievers  in  Christ,  This  is  clearly  stated  in  I  4ff,  but  it  is  also  im- 
plied  at  ii  5f  where  God  is  the  principal  actor.  Still,  questions  remain 
about  the  nature  of  the  bond  created  by  this  decision  and  also  about  how 
such  a  decision  is  carried  out  and  made  effective.  As  to  the  first  ques- 
tion,  vs,  5  shows  that  Christ  and  believers  are  bound  by  a  common  life. 
Since  the  believer's  salvation  is  spiritual,  it  follows  that  the  life  that 
binds  Chrisi  and  the  believer  is  also  spiritual.  Still  "spiritual"can  be 
a  misleading  term  when  it  causes  us  to  focus  exclusively  upon  the  subjec- 
tive  or  inward  side  of  man's  experience  of  God,  The  believer's  exaltation 
also  has  its  outward  aspects,  and  so  too  the  life-bond  which  binds  Christ 
to  the  believer  must  tranicend  a  simple  inward  unity  that  is  divorced  from 
the  harsh  reality  of  everyday  living,  Similar  objections  apply  to  the 
category  of  "faith,  "  An  alternative  category  is  "love.  "  The  life  of  the 
Spirit  and  the  life  of  faith  are  the  life  of  love.  This  expresses  both 
the  inward  and  outward  aspects  of  this  relationship.  The  category  of 
"love"  also  allows  us  to  see  how  the  life-bond  created  by  God's  decision 
is  of  the  same  nature  as  the  force  that  motivates  that  decision.  Thus, 25 
the  solidarity  between  Christ  and  the  believer  could  be  said  to  lie  in 
God's  love  as  manifested  in  His  eternal  election  of  believers  in  Christ. 
How,  then,  is  the  election  In  which  God's  love  is  demonstrated  to  be 
conceived?  Perhaps  God  out  of  His  love  simply  places  believers  with 
Christ.  Thus  it  is  revealed  to  the  believer  that  he  has  a  share  in 
Christ's  death  and  resurrection.  So  while  Christ's  death  and  resurrection 
reveals  a  salvation  for  man,  it  does  not  reveal  a  man's  share  in  that  sal- 
vation,  since  this  is  known  only-in  a  knowledge  of  his  election,  This  in- 
terpretation  hardly  does  justice  to  the  revelatory  nature  of  Christ's 
mission,  Moreover  it  separates  God's  decision  to  raise  Christ  from  that 
to  raise  believers  with  Christ,  running  against  the  whole  tenor  of  ii  5ff, 
A  better  solution,  then,  is  that  Christ's  own  resurrection  and  session 
actually  reveals  God's  decision  to  riise  believers  with  Christ.  This  is 
possible  if  Christ's  exaltation  is  representative  and  inclusive.  Christ 
is  united  to  believers  precisely  in  his  unique  and  loving  role  as  the  Lord 
and  mediating  source  of  new  life.  Generally,  then,  Christ  reveals  God's 
decision  to  love  man,  because  he  is  God's  decision  to  love  man,  God's  cho- 
sen.  representative  for  man,  Man-elected. 
This  set  of  ideas  is  clearer  when  viewed  from.  a  Semitic  understanding 
of  the  One  and  Many,  usually  discussed  under  the  rubric  "corporate  person- 
ality.. 
32  Here  the  One  in  which  the  Many  participate,  need  not  be  an 
abstract  ideal,  but  is  quite  capable  of  being  a  historical  reality.  Such 
#olistic  thinking  would  have  been  natural  to  anyone  familiar  with  Hebrew, 
if  not  also  someone  thoroughly  entrenched  in  the  LXX,  This  Semitic  mind- 
set  makes  our  proposed  formulation  about  election  not  only  possible,  but 
probable.  It  also  explains  the  close  link  between  being  exalted  with 
Christ  and  entering  the  community  that  appears  as  a  result  of  God  raising 
believers  with  Christ.  To  be  included  in  Christ's  exaltation  means  also 
to  be  included  in  the  corporate  person  that  is  the  community.  But  while 26 
corporate  personality  provides  a  general  framework,  we  may  ask  what  spe- 
cific  shape  this  corporate  thinking  takes  here, 
J.  Coutts  makes  the  inviting  proposal  that  behind  these  verses  lies 
the  idea  of  Christ  as  the  second  or  last  Adam: 
It  is  possible  that  behind  the  use  Of  CFUVCW0TE0L&0  lies 
the  thought  of  Christ  as  the  Second  Adam.  Cf.  I  Cor.  xv.  22 
'5ýep  y6Lp  tv  "rý)  *AULu  Tuivreg  dLTt00VýGX0U0LV  65-rcoQ  xaL 
tv  Tý)  XpLcTý)  Tc6vreg  CcaoTEotrj0AcrovTcLL;  xv.  '  45  6  9axa-rog 
'A66LIL  eEg  TcveOua  EWOTEOLOOV.  This  supposition  is  sup- 
ported  by  the  linked  quotations  from  Pss.  cx  and  viii  at 
1  Cor.  xv.  25,27  and  in  the  credal  passage  Eph.  i.  20-22.  It 
is  possible,  therefore,  that  this  line  of  thought  is  in  the 
author's  mind  throughout  chs.  i  and  ii.  1-6.  At  any  rate,  it 
is  certainly  there  when  the  author  closes  the  first  paragraph 
of  ch.  ii  with  the  words  aO-roG  y4p  6c;  Uev  TzoCyjýLaj 
XTLCF,  a6V-CeQ  6V  XPLaTý)  -Incrorj.  33 
While  Coutts'  argument  is  attractive,  neither  here  nor  elsewhere  in 
the  letter  does  the  author  explicitly  mention  Adam  or  contrast  him  to 
Christ  (contrast  Rom  v  and  I  Cor  xv).  So  if  this  idea  was  in  the  author's 
mind,  it  must  have  been  inherent  in  his  Christology.  Our  author  was  prob- 
ably  aware  of  the  Christ-Adam  typology  found  elsewhere  in  the  Pauline 
Corpus,  If  so,  it  is  reasonable  that  his  Christology  could  take  on  Adam- 
like  qualities  without  requiring  a  definite  contr  ast.  This  possibility 
is  even  more  probable  when  we  recall  that  in  Judaism  as  a  whole  the  condi- 
tions  of  paradise  experienced  by  Adam  were  expected  to  be  restored  in  the 
: 34  days  of  the  Messiah 
,  The  Qumran  community,  for  instance,  considered 
themselves  the  true  heirs  of  Adam's  glory  which  will  be  fully  restored  in 
the  last  days.  CL..  Aune,  has  even  shown  that  the  sect's  realized  eschatology 
can  be  related  to  the  restoration  of  Edenic  conditions. 
35  When  the  corre- 
lation  of  Urzeit  and  Endzeit  is  brought  into  conjunction  with  the 
eschatological  event  of  Christ's  death  and  resurrection,  it  makes  possible 
a  common  conceptual  basis  for  the  conflation  of  various  Christological 
categories,  each  contributing  to  the  understanding  of  how  man's  or  Adam's 
lost  glory  is  recovered.  This  possibility  w.  ill.  receive  further  attention 
in  our  detailed  analysis  of  i  20-23. 27 
Apart  from  this  more  specific  proposal,  and  assuming  we  are  correct 
that  the  author's  statements  about  the  believer's  exaltation  with  Christ 
reflect  a  Semitic  pattern  of  thinking  about  the  One  and  Many,  we  are 
faced  with  an  important  question:  does  the  author  attempt  to  translate 
this  Semitic  concept  into  terms  more  understandable  to  his  Gentile 
readers?  Clearly  the  author  makes  no  overt  accommodation,  stating,  "A  in 
our  culture  is  comparable  to  B  in  yours.  "  It  remains  open,  however, 
whether  he  used  imagery  readily  understood  to  his  readers  to  provide  a 
common  point  of  reference.  The  test  of  success  in  this  case  is  not  the 
degree  to  which  the  author  simply  substitutes  Hellenistic  categories  for 
Semitic  ones.  It  is  rather  to  be  measured  by  the  extent  he  is  able  to 
transfuse  categories  familiar  to  his  readers  with  new  meaning  such  that 
they  now  form  the  basis  for  understanding  his  thought.  This  may  involve 
using  terms  familiar  to  the  readers  in  ways  that  are  innovative,  if  not 
abrupt  and  unusual,  In  view,  of  this  question,  at  least  a  prima  facie 
suspicion  exists  that  the  introduction  of-the  Church  as  the  Body  and  Full- 
ness  of  Christ  at  the  conclusion  of  a  pericope  that  otherwise  concentrates 
upon  Christ,  may  well  constitute  such  an  attempt,  This  does  not  mean  that 
i  22b-23  are  transitional  in  character;  but  even  as  the  conclusion  of 
i  20-23  they  may  set  the  stage  for  much  of  what  follows  in  ch.  ii.  If 
correct  about  this,  we  would  expect  to  see  this  communicative  and  instruc- 
tive  process  more  or  less  at  work  within  the  passage  itself.  Our  suspicion 
may  be  confirmed  only  by  examining  the  pericope  itself, 
II.  EXEGESIS 
We  now  direct  our  attention  to  the  passage  itself.  We  shall  first 
discuss  the  literary  character  of  the  passage  and  then  proceed  to  a 
detailed  analysis  of  each  verse. 
The  Character  of  the  Pericope 
In  Eph  i  20-23  the  ideas  of  thanksgiving  and  petition  seem  to  melt 
into  what  may  be  called  an  excursus  of  instructive  praise.  A  meditative 28 
sense  of  wonder  and  joy  over  the  events  mentioned  permeates  the  entire 
passage,  thus  maintaining  the  prayerful  atmosphere  of  the  preceding  con- 
text.  However,  to  call  this  passage  a  prayer  is  at  best  misleading. 
Indeed,  'the  aim  of  the  excursus  is  not  simply  ascriptive,  but  also  didac- 
tic;  i.  e.  the  author,  by  describing  what  God  has  done,  not  only  praises 
God,  he  also  reminds  (or  perhaps  informs)  his  readers  what  God  has  done. 
Not  surprisingly,  then,  the  author  resorts  to  conventional  ideas  and  ex- 
pressions.  The  mention  of  Christ's  resurrection,  the  allusions  to  Ps  cx 
lb  and  viii  7,  and  perhaps  the  list  of  powers,  all  indicate  the  use  of 
material  that  was  common  and  probably  widespread  in  the  early  Christian 
community.  It  is  the  form  and  nature  in  which  this  material  was  received 
by  the  author  that  is  open  to  debate,  Thus  the  passage  is  variously  char- 
acterized.  H.  Conzelmann  descrittes  it  as  "eine  dichterisch  gehobene 
Meditation  Ober  des  Glaubensbekenntnis,  "  while  M.  Dibelius  calls  it  "eine 
Art  Hymnus.  "  36  More  recently,  scholars  such  as  G.  Schille,  R.  DeichgrAber, 
and  J.  Ernst,  go  further  and  argue  that  the  author  has  adopted  and  re- 
dacted  an  early  Christian  hymn.  37  Others  such  as  J.  T.  ýanders  and 
M.  Barth  also  affirm  the  hymnic  character  of  the  passage,  but  leave  open 
the  possibility  that  the  author  himself  is  responsible  for  the  text's  li- 
turgical  form.  38  The  issue,  then,  is  not  simply  the  form  of  the  passage, 
but  also  how  it  received  that  form, 
Although  little  agreement  exists  over  details,  two  considerations  are 
commonly  put  forth  by  those  who  propose  that  our  author  has  adapted  an 
early  Christian  hymn:  (1)  the  passage's  similarity  to  other  passages 
thought  to  be  hymns;  (2)  the  stylistic  structure  of  the  pericope. 
(1)  The  theme  of  i  20-23  is  similar  to  other  passages  that  many 
scholars  now  regard  as  hymns  or  based  on  hymns.  For  instance,  J.  T. 
Sanders  states  that  our  text  "contains  subject  matter  similar  to  the 
second  half  of  the  Christological  drama  in  Phil.  2,6-11;  Col.  1,15-20; 29 
I  Tim.  3,3-16;  1  Pet.  3,18  and  Heb.  '  1,3.  ,  39  Deichgrdber  offers  the 
following  chart,  adding  I  Pet  ii  2ff  to  the  passages  already  mentioned. 
40 
Phil  2  Kol  11  Tim  3  Hb  11  Pt  21  Pt 
. 3)  Eph  1 
Prdexistenz  2,6a  1,15  1,3a 
Schbpfungs- 
mitter  1,16  (1,2c) 
Erhaltung  der 
Schdpfunq  1,17b  1,3b 
Inkarnation  2,6.7  1,19  3,16acL 
Erniedrigung 
Leiden  2,8  1,20  1,3c  2,21ff  3,18 
Tod 
Auferstehung  1,18b  3,18  1,20a 
Erhöhung  2,9a  3,16aß  1,3c  3,22a  1,20b 
Neuer  Name  2,9a  (1,4)  (1,21) 
Unterwerfung 
der  Mächte  2,10f  3,16bcL  (1,6)  3,22b  (1,22a) 
Mission  3,16bßca 
Einsetzung  zum 
Haupt  des  Soma  1,22b 
The  chart  certainly  supports  our  contention  that  Eph  i  20ff  uses 
themes  and  ideas  common  in  the  Church.  It  is  less  certain,  however, 
whether  the  chart  proves  that  our  passage  exhibits  the  thematic  structure 
C'ý 
of  a  hymn  or  liturgy.  Two  points  warrOt  attention:  (a)  The  themes  of 
Eph  i  20ff,  especially  Christ's  resurrectýion  and  enthronement,  were  essen- 
tial  and  common  aspects  of  the  early  Church's  theology.  As  we  shall  see 
shortly,  our  passage  finds  both  a'thematic  and  material  parallel  in 
I  Cor  xv  12-27,  which  is  certainly  not  a  hymn.  Such  a  non-liturgical 
parallel  does  not  disprove  that  Eph  i  20ff  is  a  hymn  or  liturgy,  but  it 
does  show  that  the  ideas  and  language  of  our  text  were  not  confined  to  a 
liturgical  format  or  tradition.  (b)  Eph  i  20ff  differs  from  the  other 
passages  of  the  chart:  it  lacks  any  specific  reference  to  Christ's  pre- 
existence,  incarnation,  humility  or  passion.  It  mentions  Christ's  death 
only  in  connection  with  his  resurrection.  This  omission  is  striking  in 
view  of  the  rather  consistent  format  that  the  chart  presents.  Admitting 30 
this,  Deichgraber  can  only  speculate  that  the  author  uses  a  hymnic  frag- 
ment. 
41  As  with  (a),  this  point  does  not  disprove  that  Eph  i  20ff  is  a 
hymn  or  liturgical  fragment,  but  it  does  suggest  that  the  parallels  can 
have  only  a  secondary  role  in  deciding  the  issue,  The  case  for  Eph  i  20ff 
being  a  hymn  rests  primarily  on  stylistic  grounds. 
(2)  Certain  stylistic  considerations  indicate  that  a  hymn  may  under- 
lie  this  passage.  Deichgraber  avers;  "Wahrend  nun  aber  in  v.  15-19 
durchgängig  liturgische  Prosa  vorliegt,  haben  wir  von  v.  20  an  auch  deut- 
liche  Anzeichen  poetischer  Struktur,  Der  Text  formt  sich  stellenweise  zu 
klaren  Verszeilen,  die  im  p.  m,  zueinandergehören  (v.  20  und  22) 
.  ￿42 
Sanders  draws  attention  to  two  other  factors.  First  he  notes  that  in  the 
couplets  20a-20b  and  22a-22b  each  line  has  its  verb  near  the  beginning. 
Second  he  contrasts  the  author's-less  frequent  use  of  xcLt  to  its  repeti- 
tion  (parataxis)  here,  Both  factors,  according  to  Sanders,  indicate  the 
presence  of  a  hymn'.  43 
But  while  generally  agreed  on  these  points,  scholars  diverge  widely 
when  actually  reconstructing,  an  original  hymn.  The  debate  centers  on  the 
form  and  function  of  vss.  21  and  23'.  Schille  regards  the  latter  half  of 
vs.  21  as  a  prosaic  expansion  by  the  author. 
* 44  But  Deichgrdber  deletes 
the  entire  verse: 
Es  ist  jedoch  zu  fragen,  ob  nicht  auch-die  in  V.  21a 
vorangehende  Aufzählung  zu  streichen  ist.  Sie  ist  ebenfalls 
prosaisch.  Für  einen  poetischen  Text  wäre  sie  jedenfalls 
auffällig  ungegliedert.  Es  würde  sich  auch  eine  unverhältnis- 
mässig  lange  Verszelle  ergeben.  Dazu  kommt,  dass  bei  Auslassung 
des  ganzen  V.  21  kein  Bruch  zwischen  V.  20  und  V.  22  entstehen 
würde.  45 
But  there  is  reason  to  include  vs.  21a,  at  least,  in  the  traditional 
material  used  here.  Much  in  I  Cor  xv  20-28  parallels  Eph  i  20ff: 
I  Cor  xv  20  (cf.  xv  12,15)  Eph  i  20 
XPLCF'r6Q.  6H  'VCXPCJV  6YýYETCLL  tyctyag  0.6-r6v  6x  vexpav 
I  Cor  xv  24  Eph  i  21 
6TCL'V  XCLTa4PýCFCL  TLCLCCLV  dLP'I'%IhV  bTEtPCLVCO  TtCLOfiC:  dLP-XfiC 
XCLL  TEdCCLV  tEOUCFCCLV  XCLL  tEoucreac 
XCLL  6fJVCLULV  xaL  6uvdLuecjc  x.  -c.  X. 31 
I  Cor  xv  27  Eph  i  22 
mivra  Y&P  bTc6-raEev  Rat  Tt6v'ra  6Tt6-raEev 
bn6  -ro0c  Tt68aQ  a6-rori 
6TE6  -roi0c;  Tt6e)(xc  (Y.  0-cori 
Both  passages  use  the  same  formula  for  the  resurrection.  To  the  extent 
they  overlap,  each  list  of  the  powers  is  in  the  same  order.  Also,  the 
allusions  to  Ps  viii  6  (LXX  viii  7)  are  in  verbal  agreement  against  the 
MT  and  the  LXX,  and  each  passage  alludes  to  Ps  cx  1:  1  Cor  xv  25  to  1c 
and  Eph  i  20  to  1b.  So  I  Cor  xv  20-28  shows  how  elements  of  Eph  i  20ff 
were  loosely  gathered  together  prior  to  our  author's  use  of  them'.  48  Of 
import  here  is  how  Christ's  superiority  to  the  powers  belongs  to  this 
traditional  material.  Re-examining  Deichgr8ber's  chart,  we  note  thi-s- 
motif  is  frequently  present,  though  expressed  in  a  variety  of  ways 
(Phil  ii  10f;  I  Tim  iii  16bc;  I  Pet  iii  226;  cf,  Col  i  16  and  Heb  i  6). 
Thus  Deichgraber's  reconstruction  without  vs.  21A  does  not  account  for  all 
the  traditional  material  present. 
Similar  questions  surround  the  status  of  vs.  23,  Deichgraber  and 
Schille  regard  the  verse  as  a  redactional  gloss  reflecting  the  vocabulary 
49 
and  theology  of  Ephesians.  Barth  points  out  that  the  relative  pronoun 
50 
(6CF-rLQ)  is  not  commonly  used  in  liturgical  constructions,  Ernst,  how- 
ever,  simply  deletes  -rt  6xxX-naCq  of  vs,  22,  and  refers  vs,  23  intact  to 
Christ's  cosmic  body  and  fullness.  51  Thus,  according  to  Ernst,  the  author 
follows  the  example  of  the  Colossian  redactor  at  Col  i  18  and  changes  the 
reference  from  the  cosmos  to  the  Church,  There  are  several  objections  to 
this  thesis:  (a)  cyrolia  and  TEXApca=  occur  throughout  the  letter  in 
reference  to  the  Church.  If  the  author  added  the  reference  to  the  Church, 
it  is  just  as  likely  that  he  added  this  verse  which  reflects  his  vocabu- 
lary.  (b)  Had  the  author  intended  to  substitute  the  Church  for  the  cosmos, 
it  is  surprising  that  he  did  not  simply  add  -uft  6xxXncrCcLg  to  -c6  cyi5ua. 
This  is  especially  the  case  since  Ernst  insists  that  he  follows  the  exam- 
ple  of  Col  i  18.  (c)  Ernst  argues  that  the  idea  of  a  filled  cosmos  is  to 
be  found  in  Hellenistic  Judaism  and  Stoic  philosophy,,  but  admits  that  the 32 
use  of  :  r6  TEXýpwjia  in  this  connection  would  be  a  novelty.  None  of  these 
objections  are  by  themselves  insurmountable,  but  taken  as  a  group  they  do 
warrent  caution  regarding  Ernst's  proposal.  Ultimately,  whether  a  refer- 
ence  to  a  cosmic  body  lies  behind  the  text,  and  to  what  extent,  if  any, 
the  author  of  Ephesians  has  been  influenced  by  such  an  idea,  must  be  de- 
termined  by  an  examination  of  the  passage  as  it  stands,  But  Ernst's 
proposal  does  raise  the  question  as  to  the  extent  vs,  23  may  be  incorpor- 
ated  into  an  overall  hyrrnic  construction  of  the  passage. 
The  difficulty*of  reconstructing  an  original  hymn  raises  a  crucial 
question;  has  the'author  adapted  an  early  Christian  hymn  for  his  own  pur- 
poses;  or  has  he  put  elements  of  tradition-into  an  overall  hymnic  form? 
An  acceptable  thesis  must  explain  the  following:  points: 
(1)  The  author  does  not  introduce  this  passage  as  a  citation,  but 
incorpo  rates  it  into  an  oratio  perpetua.  The  pericope  lacks  an  introduc- 
tory  formula  or  citation  particle  (ydp,  66,6-rL)  or  any  inferential  con- 
junction  (dLp&  oriv,  tLh  oriv  -rLc:  )  . 
52  If,  as  proponents  suggest,  the  hymn 
begins  with  tye  tpaLg,  it  also  lacks  the  customary  introductory  relative 
pronoun.  This  implies-that  the  author  is  not  singing  a  hymn  or  confessing 
a  creed;  not  is  he  in  any  obvious  way  citing  this  passage  as  a  proof  text 
for  some  theological  point  (cf.  iv  8  and  v  14).  Rather  by  the  way  the 
ideas  are  introduced,  he  is  describing  the  power  that  God  has  worked  in 
Christ.  This  description  is  both  praise  and  instruction;  he  not  only  ac- 
claims  what  God  has  done  but  intends  for  his  readers  to  learn  or  grasp  the 
significance  of  this  fact.  As  suggested  this  may  be  called  an.  excursus  of 
instructive  praise. 
(2)  In  this  excursus  the  author  clearly  uses  traditional  materials. 
As  we  have  seen,  the  passage  has  thematic  parallels  to  other  passages 
thought  to  be  liturgical,  Our  text  differs  by  lacking  any  reference  to 
Christ's  pre-existence,  incarnation,  humility  or  passion.  Nor  are  such 
themes  confined  to  a  hymnic  tradition.  In  the  non-liturgical  text, 33 
I  Cor  xv  20-28,  we  saw  how  portions  of  Eph  i  20ff  had  been  loosely  clus- 
tered  prior  to  our  author's  use  of  them.  In  viewing  the  high  degree  of 
correlation  between  these  passages,  Sanders  and  Gnilka  have  made  the 
likely  suggestion  that  at  an  early  date  elements  of  preaching  and  teaching 
began  to  be  used  in  liturgical  settings. 
53  This  would  help  explain  the 
presence  of  this  material  in  a  poetic  context  of  instructive  praise. 
During  the  NT  era,  however,  this  process  was  at  a  fairly  fluid  stage  such 
that  conventional  ideas  and  language  had  not  attained  a  fixed  form.  54 
This  is,  in  fact,  confirmed  by  Deichgrdber's  chart  where  the  many  common 
themes  are  expressed  diversely. 
(3)  The  pericope  as  a  whole  bears  the  linguistic  stamp  of  our  author, 
A  frequent  criterion  of  a  quotation,  whether-a  hymn  or  otherwise,  is  that 
the  passage  "shows  differences  in  language  and  style  from  the  author.  "  55 
When  we  examine  the  passage,  three  terms  do  not  occur  elsewhere  in 
Ephesians  and  have  no  parallel:  ftgLft,  xupc,  6T7jC,  16no  +  acc.  Two 
other  terms  do  not  occur  elsewhere  in  Ephesians  but  have  what  at  least 
approathes  a  parallel:  x(x0CCcj  (cf.  ii  6)  and  jidXXca  (cf.  ii  7).  The 
term  6ye  Cpco  does  recur  at  v  14  but  this  is  quoted  material;  on  the  other 
handLit  has  a  parallel,  at  ii  6.  The  remaining  terms  recur  as  follows: 
vs.  20;  6vepyýw  -i  11,  ii  2,  '  M  20  (cf.  i  19,  iii  7,  'iv  16); 
6V  TO  XP  L  CTO  -i  10,12,1  ii  11  (cf 
.i1,2, 
ii6,7,10,13,1  ii6,2  1*, 
iv  32);  vcxp6Q  -  ii  1,5,  v  :  14;  6v  Torc  &EoupoLvtoLc  -13,  ii  6, 
iii  10,  vi  12. 
vs.  21:  6TteP6vco  -  iv  10;  ndQ  (6  times  in  vss.  21-23)  -  too 
numerous  to  list  (39  times  outside  this  passage)  -  6LPYh  xaL  6EouaCa  - 
iii  10,  vi  12  (cf.  ii  2);  66VaUL!  9  -i  19,  iii  7,16,20;  6,  vou&[ca  - 
iii5,  v  3;  oL  C  6xv  -ii1,7,  iii9,11,2  1. 
vs.  22:  6Tto-rcicraca  -v  21,22,24;  TEo6c  -  vi  15;  Uawut,  -i  17, 
iii  2,7,8,16,  iv  7,8,11;  xe(pcxXA  -  iv  15,  v  23,23;  OTttp  +  acc.  -  iii  19; 
txxXncrta  -  iii  10,21,  v  23,24,25,27,29,32. 
vs.  23:  &rr  t.  c-iii  13,  iv  19,  vi2;  crUnLoL  -ii  16,1  v  6,13,16,16, 
v  23,28,30  (cf,  iii  6);  TtXýpwua  -i  10,  iii  19,  iv  13;  nXnp6w  -  iii  19, 
iv  10,  v  18. 
Some  of  these  recurrences  are  more  formal  than  material;  some  could 
be  accounted  for  as  the  author's.  additions  to  a  proto-hymn;  others  as  the 
influence  of  the  proto-hymn  on  the  rest  of  Ephesians.  On  the  whole, 34 
however,  the  amount  of  common  vocabulary  is  high,  and  we  agree  with 
Sanders  that  to  the  extent  such  a  criterion  is  valid,  the  evidence  sug- 
gests  that  the  passage  is  not  a  quotation. 
56 
, 
(4)  Finally,  the  passage  has  an  overall  hymnic  quality.  Looking  at 
the  more  obvious  distichs,  vss.  20a-b  and  22a-b,  we  note  how  the  second 
stich  defines  and  expands  the  significance  of  the  first.  This  gives  the 
second  stich  the  structural  effect  of  a  responsive  thought  parallel.  This 
parallelism  occurs  throughout,  undergirded  by  repeated  use  of  TCdQ  and 
of  word  pairs:  6vep9(A)-6yeIpca/xcLOCCwr  v6xpoL/6eECog  cLO-roG- 
6TIOUPdVLCL,  dPXA  X.  T.  A.  /&V04a,  6  cLC&v  o,  5-roc/6  jieXX6vj  6Tc6/6TEep  I 
Tt68e(z/xe9aAý/crajiar  txxXýnc7Ca/n;  kApcojtcx.  These  pairs  are  so  used  and 
phrased  as  to  create  an  overlapping  staircase  effect.  These  features, 
yielding  a  poetic  movement  that  tends  towards  comprehensiveness,  are  rem- 
iniscent  of  Semitic  style. 
57  Even  in  vs.  21  we  may  meet  what  W. R.  WaIters 
calls  a  "long  tour"  of  more  or  less  synonymous  terms.  58  Such  a  series  is 
not  altogether  uncommon  in  Hebrew  poetry. 
59  So  when  viewed  under  the  OT 
pattern  of  thought  and  word  parallels,  the  passage  as  it  stands  bears  a 
consistent,  even  if  rough,  hymnic  structure, 
What,  then,  are  we  to  conclude  from  our  discussion?  In  view  of  (1) 
and  (3)  it  is  unlikely  that  our  author  found  these  statements  in  another 
source  exactly  as  we  find  them  here.  Has  he,  then,  modified  a  hymnic 
fragment?  This  explanation  would  explain  (2),  though  it  needs  to  account 
for  the  absence  of  Christ's  pre-existence,  incarnation  or  passion.  (1) 
and  (3)  are  more  difficult  under  this  view,  though  they  could  be  explained 
by  the  interplay  between  the  redactor  and  his  sources,  If  so,  then,  in 
view  of  (3)  the  redactor  was  either  familiar  enough  with  the  hymn's  lan- 
guage  that  he  could  use  it  as  his  own,  or  he  modified  the  piece  so 
extensively  as  to  make  it  his  own.  In  either  case,  the  text  as  it  stands 
remains  the  best  starting  point  for  the  author's  view.  Such  a  proposal 
meets  greater  difficulty  in  (4).  A  consistent  hymnic  structure  throughout 35 
the  passage  makes  the  search  for  redactions  unnecessary,  It  is,  of 
course,  not  impossible  that  the  author  recognized  a  hymnic  fragment's 
basic  structure  and  worked  in  his  own  expressions  in  compliance  with  the 
hymnic  form.  If  so,  the  original  piece  would  not  have  the  same  structur- 
al  impact  as  the  author's  reworked  version,  and  so  again,  the  text  as  it 
stands  is  the  best  point  of  departure  for  exegesis.  Despite  these  possi- 
bilities,  we  find  it  more  likely  that  the  author  himself  put  these 
elements  of  tradition  into  their  present  hymnic  form.  When  the  poetic 
structure  is  recognized  as  coming  from  the  author,  then  points  (1),  (2), 
and  (3)  fall  easily  into  place.  We  suggest,  then,  that  in  describing 
God's  power  at  work  in  Christ,  the  author,  perhaps  even  recognizing  the 
hymnic  background  of  Pss  cx  lb  and  viii  7,  simulated  an  OT  hymnic  style 
to  create  an  exalted  atmosphere  and  add  profundity  to  his  statements  of 
instructive  praise. 
60 
Verse  by  Verse  Analysis 
,  vs.  20:  ýv  6vApynxev  tv  Trp  XpL=O,  The  starting  point  of  this 
hymnic-excursus  is  God's  mighty  act  in  Christ.  The  relation  between 
Christ's'and  the  believer's  exaltation  is  already  implied  in  the  transi- 
61 
tion  from  vs.  19  to  vs.  20.  The  present  power  at  work  among  believers 
(cf.  iii  20)  has  its  basis  in  or  corresponds  to  "the  working  of  God's 
great  might  which  He  has  worked  in  the  Messiah,  "  The  word  play,  Ra-r&  -rhv 
tvtpye  LCLV...  ýv  9vApyTjxev,  makes  the  transition  from  petitionary 
prayer  to  an  excursus  of  instructive  praise  less  harsh.  The  smoothness  of 
the  transition  is  also  enhanced  by  the  perfect  tense  of  6vepyLa,  which 
marks  the  ongoing  effectiveness  of  God's  "working.  ,  62  The  words,  tv  -ro 
XPLOT45,  indicate  the  focal  point  of  God's  activity:  God  has  worked  in 
the  Christ.  63  God's  mighty  work  in  Christ  is  the  fountain  from  which  the 
following  acclamations  of  descriptive  praise  flow  forth,  and  back  to  which 
they  ultimately  lead. 36 
tyeCpw;  cxG.  -rbv  6x  vcxp!  Bv,  God's  mighty  act  in  Christ  is  illus- 
trated  in  His  raising  Christ  from  the  dead.  Christ's  resurrection  is  a 
uniform  teaching  of  the  New  Testament,  -'64  It  is  an  eschatological  act  in 
which  God  marks  His  approval  on  the  crucified  Jesus  (e.  g.  Acts  iii  15t 
iv  10)  and  shows  this  one  to  be  the  Christ  (Acts  ii  36),  God's  Son 
(Rom  i  4,  cf.  also  Acts  xiii  33;  Gal  i  16;  1  Thess  i  10),  and  universal 
Lord  and  Judge  (Acts  x  36ff,  xvii  31,  cf.  also  Matt  xxviii  18,  Phil  ii 
8ff).  65  Since  the  context  speaks  of  Christ's  favored  position  and  his 
-superiority  to  the  cosmic  powers,  many  of  these  ideas  may  be  implicit 
here,  Even  so,  the  stress  is  on-God's  glorious  power,  and  this  associa- 
1ý  tion  between  the  resurrection  and  God's  power  is  not  unusual.  Staab 
states.,  "Immer  -ausser  I  Thess.  4,14--wenn  Paulus  von  Auferstehung 
Christi  spricht,  führt  er  sie  auf  die  Macht  oder  Glorie  Gottes  zurück.  "  66 
We  should.  also  note  that  Christ  was  raised  6x  vexprov', 
67  Resurrection 
presupposes  death,  Like  others  Jesus  entered  the  realm  of  the  dead  where 
the  power  of  death  rules  and  holds  its  victims  captive.  But  in  raising 
him  out  from  among  these  dead  ones  God  broke  death's  hold  on  the  crucified 
Jesus.  Even  so,  the  transition  from  resurrection  to  universal  rule  may 
not  seem  particularly  logical-to  the  modern  reader,  In  I  Cor  xv,  however, 
death  is  considered  the  last  enemy  of  God;  to  have  victory  over  this  foe 
entails  victory  over  all  foes.  68  Taken  in  this  manner,  Christ's  resurrec- 
tion  already  encompasses  and  implicitly  expresses  his  exaltation.  Thus, 
the  resurrection  and  the  session  should  not  be  greatly  separated.  The 
raising  up  of  Christ  from  the  dead  reaches  its  zenith  in  his  being  seated 
at  God's  right  hand  in  the  heavenlies.  If  traditionally  the  resurrection 
indicates  what  Christ  has  been  raised  from,  then  the  session  shows  what  he 
has  been  raised  to.  These  present  two  aspects  of  a  single  event,  Christ's 
exaltation,  .I 
XCLL  XCLOCCUr-  &V  6CEL4  cLG-roO,  These  words  recall  Ps  cx  1b.  69 
which  reads  in  the  LXX  (cix  1b):  xd0ou  tx  aeELO  uoo,  Interestingly, 37 
explicit  quotations  of  Ps  cx  lb  agree  with  the  LXX,  but  as  D,  M.  Hay 
notes,  "a  large  proportion  of  the  allusions  to  it  have  constructions  with 
ýexia  (en  dexia  Rom  8.34;  Col  3.1;  Eph  1.20;  1  Pet  3.22;  Heb  1.3;  8.1; 
10.12;  12.2;  tý  dexia  Acts  2,33;  5.31;  epi 
.  dexia  Sib  Or  2,243).  .  70  The 
parallels  to  the  construction  of  our  text,  6V  6CEL4  CLIOT00,  make  the 
local  rather  than  instrumental  sense  probable.  God  seated  Christ  at  His 
right  hand. 
The  session  motif  denotes  God's  abundant  favor  towards  the  person  at 
His  right  hand  and  the  delegation  of  His  authority  and  power,  It  is  easy 
to  see  why  this  Psalm  was  adapted  to  various  contexts.  Hay  gives  this 
summary  of  its  interpretation  outside  the  New  Testament: 
Ps  110  probably  came  into  being  as  an  oracle  legitimating 
a  particular  Israelite  King  of  the  pre-exilic  period.  The 
earliest  definite  interpretations  are  those  of-the  OG  transla- 
tion  and  the  Testament  of  Job;  in  the  latter  a  pious  individual 
is  promised  a  throne  at  God's  right  as  his  heavenly  reward. 
Possibly  other  Jewish  interpreters  of  the  pre-Christian  era 
applied  the  psalm  to  human  leaders  (the  Hasmoneans,  the  future 
Davidic  messiah),  or  to  supernatural  figures  (the  son  of  man, 
Enoch,  the  heavenly  Melchizedek).  Later  Jewish  Literature 
frequently  applied  it  to  the  messiah,  sometimes  to  Abraham  or 
other  men.  In  all  these  interpretations  the  psalm  was  con- 
strued  as  describing  a  person  who  enjoyed  extraordinary  favor 
with  God.  The  right-hand  SESSION  was  not,  however,  regularly 
associated  with  any  single  function.  or  activity  of  that  person, 
Sometimes  it  was  understood  to  imply  his  inactivity.  71 
In  the  New  Testament  Ps  cx  is  the  most  frequently  cited  OT  Scripture 
and  universally  applies  to  the  Messiah.  72  In  the  Synoptic  Gospels  it  is 
twice  found  on  the  lips  of  Jesus,  At  Mark  xii  36,  Matt  xxii'44,  and 
Luke  xx  42f  Jesus  asks  in  reference  to  Ps  cx  1  why  David  calls  the  Messiah 
"Lord"  if  he  is  to  be  his  son.  The  point  seems  to  be  that  a  restored 
Davidic  Kingdom  does  not  exhaust  Jesus'  (or  the  Church's)  understanding  of 
Messiahship.  73  As  such  the  saying  exposes  "the  futility  of  Messianic 
hopes  which  do  not  rise  above  the  earthly  and  human  plane.  "'74  In  Mark  xiv 
62  and  parallels,  Ps  cx  lb  appears  in  combination  with  the  Son  of  Man 
imagery  of  Dan  vii, 
75  Such  a  combination  strongly  suggests  that  the 
Messiah's  throne  is  regarded  here  as  heavenly,  not  earthly, 38 
The  heavenly  dimension  of  Christ's  throne.  also  emerges-where  the 
Psalm  denotes  Christ's  post-resurrection  glory  and  status, 
76  Christ  no 
longer  abides  on  earth,  but  in  heaven  (Acts  ii  33-36,  vii  55-56).  There 
at  God's  right  hand  he  is  intercessor  for  the  saints  (Rom  viii  34),  and 
greater  than  the  angels  as  a  Son  (Heb  i  13);  there  his  enemies  are  subject 
to  him  (I  Cor  xv  25;  1  Pet  iii  22).  As  already  seen  the  emphasis  in 
Ephesians  is  on  God's  glorious  power  at  work  in  Christ;  not  surprisingly, 
Christ's  enthronement  is  considered  heavenly  and  superior  to  all  other 
potents, 
6V  TOrr-  &EOUP(XVCOL.  Q,  These  words  bring  out  the  heavenly  dimen- 
sion  of  Christ's  enthronement.  The  phrase  occurs  five  times  in  Ephesians 
(i  3,20;  ii  6t  iii  10,  vi  12)  and  in  view-of  this  repeated  usage  a  uni- 
form  meani.  nq  is  likely,  77  Most  scholars  interpret  the  phrase  locally 
u78  throughout  as  "heavenly  places.  While  the  boafidaries  of  these  places 
cannot  be  pinpointed  exactly,  they  must-be  sufficiently  broad  to  explain 
references  to.  all  spiritual.  blessings  j  . 
(i  3),  God's  throne  (i  20),  believ- 
ers  raised  and  seated  with  Christ  (ii  6),  and  evil  spiritual  powers 
(vi  12,  and  probably  iii  10).  At  i  20'the  phrase  serves  as  a  periphrasis 
for  heaven  and  is  more  or  less  synonymous  with  tv  To%  oOpavorc 
(cf.,  vi  9).  79  This  locates  God's  throne  in  heaven  and  perhaps  also  im- 
plies  a  contrast-to.  an  earthly  throne,  After-all  the  Psalm  had  frequently 
been  interpreted  with  respect  to  an  earthly  kingdom,  By  his  exaltation 
the  anointed  one  shares  the  throne  of  God,  not  as  earthly  king,  but  as  the- 
heavenly  Lord  above  all  other  powers, 
vs.  21;  OTcepiva)  Tc6cr7jr-  &pyfiQ  xat  6EouatcLa  xcLt  8uvduecac  xaL 
xupL,  6-r7j-ror_,  The  verse  as  a  whole  clarifies  the  position  and  status  of 
Christ  in  the  heavenlies:  God  seated  Christ  at  His  right  hand  above  every 
principality,  authority,  power,  and  Iordship  and  every  name  that  is  named, 
not  only-in  this  age  but  also  in  the  coming  one. 39 
The  grammatical  disposition  needs,  clarification  at  two  points. 
(a)  The  preposition  1bTcepdLvca  attaches  itself  most  naturally  to  xaacoug 
and  is  probably  not  intensive,  "high  above,  "  but  simply  "above  .  11  80  Thus 
it  indicates  that  in  seating  Christ  at  His  right  hand,  God  seated  him 
above  all  the  powers.  While  the  imagery  is,  clearly  spatial,  the  meaning 
primarily  concerns  superiority  in  rank  and  authority.  Indeed,  it  is  dif- 
ficult  to  know  what  being  above  a  name  means  in  the  literal  spatial  sense 
(unless,  of  course,  name  here  actually  means  "person").  (b)  The  mention 
of  the  two  ages  goes  best  with  6vojuxCcrji6vou.  It  is  unlikely  that  the 
phrases  define  xaOCcrcxc  since  not  only  is  the  distance  prohibitive,  but 
81 
also  the  sense  is  difficult,  KCLO10aris  an  aorist  participle  that  de- 
fines  here  God's  completed  action,  Thus  to  Join  the  mention  of  the  two 
ages  to  this  participle  would  entail  that  God's  actton  occurred  not  only 
in  this  age  but  also  in  the  next;  in  other  words,  God  enthroned  Christ  in 
both  ages  simultaneously.  While  such  an  interpretation  is  not  altogether 
impossible,  it  is  unduly  complicated  and  overly  subtle.  The  reference  is 
more  easily  taken  with  the  nearer-  6voVLcxCojAvou.  8  2 
The  terms  dLpxh,  6Eouata,  66vcxjiLQ,  xupL6-r7jc  are  not  personal 
names,  but  refer  to  various  classes  of  the  angelic  and-spiritual  beings 
who  occupy  the  heavenly  regions. 
83  In  both  Judaism  (especially  the  ' 
Apocalyptic  literature),  and  Hellenism  the  belief  in  such  angelic  beings 
was  widespread  and  an  accepted  aspect  of  sophisticated  as  well  as  popular 
religious  thought,  Such  spiritual  powers  were  thought  to  be  closely  as- 
sociated  with  events  on  earth,  presiding  "over  all  forms  and  structures  of 
power  operative  in  the  corporate  life  of  men,  the  guardians  of  the 
religious,  legal,  political,  and  social  order.,  ý84  There  seems  little 
point,  however,  in  tryingto  categorize  these  powers  into  a  rigid  hierar- 
chal  system.  This  does  not  mean  that  such  a  classification  did  not  exist, 
or  that  it  was  insignificant;  it  means,,  simply  that  we  do  not  have  suffi- 
cient  data  upon  which  to  make  a  decision'. 40 
What  kind  of  powers,  then,  does  the  list  at  Eph  i  21'envision? 
Elsewhere  in  Ephesians  there  is  explicit  mention  of  evil  powers  (ii  2, 
iv  27,  vi  11-12,  and  probably  iii  10).  It  is  improbable  that  our  list 
would  exclude  these.  Does  it  then  refer  solely  to  evil  powers?  The,  men- 
'85  tion  of  "subjection"  in  vs.  22  might  support  this  view,  Even  so  this 
view  does  not  take  into  account  the  mention  of  the  two  ages  later  in  the 
verse.  This  presents  us.  with  various  possibilities.  The  list  of  vs.  21a 
may  have  concerned  evil  powers  and  then  at  vs,  21bc  the  author  expands 
this  to  include,  "every  name  named,  not  only  those  in  this  age  (e.  g.  those 
listed  in  vs,  21a)  but.  also  in  the  comi.  ng.  age.  11  Or  it  may  suggest  that 
individual  powers  within  those  listed  in  vs.  21a  as  well  as  others,  may  be 
good  or  bad,  or  perhaps  face  the  choice  of  siding  with  this  world  or  the 
next.  In  any  case,  the  author  affirms  that  at  God's  right  hand  Christ  is 
above  every  power,  not  only  those  who  are  admittedly  evil  (obeying  God 
only  unwittingly  or  unwilli.  ngly)  but-also  those  who  are  willing  (though 
perhaps  not  always  successful)  servants  of  God;  all  are  under  Christ's 
authority, 
xcxL  Tzcxv-r6c  6v6jLa*roc  6voUaCojitvouj  The  author  does  not  intend 
his  list  of  powers  to  be  exhaustive,  so  he  expands  the  reference  to  in- 
clude  every  name  that  is  named. 
86  Here  God  is  the  namer  (cf.  Phil  ii 
gf).  87  In  the  Old  Testament  the  giving  and  calling  of  names  often  ex- 
presses  the  namer's  authority  and  also  the  new  position  or  essential 
character  that  those  named  thereby  attain, 
88  When,  for  example,  God  gives 
a  new  name  to  Abraham,  it  represents  the  divinely  authorized  calling  to  a 
new  status  before  God  (Gen  xvii  5).  At  Ps  cxlvii'  4  we  read  how  God  "deter- 
mines  the  number  of  the  stars,  he.  gives  to-all  of  them  their  names.  "  God 
then  is  their  Lord  and  Creator,  calling  them  into  being  and  putting  them 
into  His  service.  89  Along  similar  lines  God  calls  Israel  by  name.  (Isa  x1ii 
1;  1xiii  19). 41 
The  naming  of  names  was  also  a  part  of  ancient  Near  Eastern  enthrone- 
ment  rituals. 
90  Probably  through  a  court  prophet,  the  deity  calls  the 
name  of  the  king  with  all  his  titles  and  thereby  establishes  his  throne 
with  divine  authorization. 
91  This  idea  seems  to  be  behind  Isa  x1v  4  when 
God  says  of  Cyrus:  "For  the  sake  of  my  servant  Jacob  and  Israel  my  cho- 
sen,  I  call  you  by  your  name,  I  surname  you,  though  you  do  not  know  me.  102 
Thus  Cyrus  (unawares)  is  called  into  an  office  of  God's  service;  by  divine 
authority  he  has  been  named  for  service,  Similar  ideas  lie  behind 
I  En  x1vii  2-3:  "At  that*hour  that  Son,  of  Man  was  named  in  the  presence 
of  the  Lord  of  Spirits,  and  his  name  before  the  Read  of  Days.  Yea,  before 
the  sun  and  the  signs  were  created,  before  the  stars  of  heaven  were  made, 
his  name  was  named  before  the  Lord-of  Spirits.  "  The  Son  of  Man  is  not 
simply  called  into  being,  but  called  into  being  in  an  offici-al  capacity, 
to  serve  as  God's  official  agent.  When  God  names  a  name,  He  calls  the 
name-bearer  into  being-for  His  service, 
So  at  i  21  the  list  of  spiritual  powers  is  made  comprehensive,  in- 
cluding  "every,  name  that  God  calls  into  being-for  His  service,  "  or  more 
loosely,  "every  spiritual  being  that  God  creates  and  establishes  in  power,  " 
As  the  case  of  Cyrus  suggests,  these  powers 
ýeed 
not  be  aware  of  this  and 
many  may  have  attempted  to  usurp  God's  power,  But  each.  has  been  named  by 
God  and  remains  under  his  authority.  This  present  authority  is  seen  no- 
where  more  clearly  than  in  the  fact  that  God  has  seated  Christ  at  His 
right  hand  above  every  other  power  that  He  calls  into  being  and  service, 
not  only  in  this  age,  but  also  the  coming  age. 
ofj  ji6vov  tv.  '4)  cxCav'..  TOO-N)  dLXX6L  xcLL  tv  TrP  11ýXXOVEL,  The 
contrast  between  this  age  and  the  age  to  come  has  been  taken  over  from 
Jewish  apocalyptic,  Sasse's  summary  of  the  two  aeon  doctrine  in  the  New 
Testament  is  not  an  inappropriate  description  of  its  occurrence  here; 
In  its  view-of  the  two  aeons  the  NT  is  in  essential  agree- 
ment  with  1st  century  apocalyptic.  The  framework  of  eschatolo- 
gical  notions  is  broken  only  by  the  fact  that  the  ctC&v  ji6XXwv 
is  no  longer  merely  in  the  future.  Believers  are  already 42 
redeemed  from  this  present  evil  cLMv  (Gl.  1:  4)  and  have 
tasted  the  powers  of  the  future  atcbv  (Hb.  6:  5).  If  according 
to  the  teaching  of  Jewish  and  early  Christian  eschatology  the 
resurrection  of  the  dead  implies  the  transition  from  the  one 
aeon  to  the  other  and  the  beginning  of  the  new  and  eternal 
creation,  the  new  aeon  has  begun  already,  though  as  yet  con- 
cealed  from  the  eyes  of  men,  in  and  with  the  resurrection  of 
Christ,  inasmuch  as  this  is  the  beginning  of  the  general 
resurrection  (1  C.  15:  20,23).  93 
Use  of  the  scheme  here  maximizes  the  scope  of  Christ's  supremacy. 
The  stress  upon  Christ's  superiority  over  the  powers  of-this  evil  age  is 
understandable;  Christ's  defeat  of  these  powers  signals  the  dawn  of  a  new 
age  of  peace,  But  why  was  it  important  to  stress  Christ's  superiority 
over  the  powers  of  the  coming  age?  Evidently  Christ's  relation  to  these 
angelic  beings  was  somewhat  problematic.  If  the  new  age  was  regarded  as 
the  old  age  restored,  would  not  a  spiritual  power  of  the  new  world  be 
greater  than  a  human  member  of  the  new  world,  such  as  Jesus?  Would  not 
these  powers  be  greater  than  man,  in  a  good  sense,  just  as  they  were 
greater  than  man  in  this  age,  only  in  an  evil  sense?  That  some  such  spec- 
ulation  was  a  problem  for  the  early  Church  is  evinced  by  Colossians  and 
the  early  chapters  of  Hebrews.  Here  the  author's  procedure  is  indirect; 
he  does  not  deny  the  goodness  of  the  powers  of  the  coming  age,  but  stresses 
that  Christ  is  superior  to  them,  This  indirectly,  but  quite  clearly,  pro- 
vides  a  means  of  judging  such  angelic  powers,  If  one  experiences  an 
angelic  power  who  claims  to  be  higher  than  Christ,  one  knows  it  to  be 
false. 
Also  when  viewed  in  this  manner  an  important  underlying  theme  emerges. 
The  cosmic  disorder  of  the  old  aeon  involves  the  role  and  position  of  the 
cosmic  and  angelic  powers  to  man.  By  setting  Christ  above  the  evil  powers 
of  this  age,  God  has  set  man  in  his  rightful.  place  in  the  cosmos,  a  posi- 
tion  characteristic  of  the  coming  age  (cf.  Heb  ii  5),  So  by  indicating 
Christ's  Position  over  the  angels  of  the  coming  aeon,  the  author  shows 
that  Christ's  authority  over  the.  evil  powers  is  an  expression  of  a 
(re)newed  cosmic  order,  whose  benefits  are  available  to  those  who  belong 43 
to  that  order.  This  theme,  only  hinted  at  here,  becomes  clearer  in  the 
next  verse. 
vs.  22:  xaL  TE&v-ra  16TEftaEev  OT-E6  -rot)c  n;  66(xc,  aO-ror)f  This  sent- 
ence  refers  to  Ps  viii  6  (LXX  Ps  viii  7)  and  shows  a  change  of  perspective. 
Hitherto  God  has  acted  in  or  on  Christ  and  thereby  established  Christ's 
relation  to  Himself  "at  His  right  hand,  "  and  to  the  powers  of  the  world, 
"above  every  rule  and  authority,  etc.  "  Here  Christ's  domain  is  not  only 
expa  nded  to  include  TE&v-rc4  "all  things;  m  it  is  also  made  the  direct  ob- 
ject  of  God's  action.  What  was  previously  only  implicit  is  explicit;  all. 
things  are  subject  to  Christ.  Also,  the  point  is  reiterated  by  way  of 
summary  that  the  power  behind  Christ  is  nothing  less  than  the  power  of  God. 
, 94  Ps  viii  praises  the  majesty  of  God  revealed  in  Rts  creation.  Verse 
6  originally  referred  to  man's  ideal  position  in  the  world  and  his  domin- 
ion  over  nature;  it  is  reminiscent  of  Gen  i  2&-28.  Each  of  these 
idealistic  portrayals  of  man  intimate  an  almost  prophetic  yearning  for 
what  should  be.  Some  scholars  believe  the  Psalm  was  originally  connected 
95  to  an  autumn  festival  and  perhaps  sung  by  the  king.  If  so,  its  picture 
of  man  would  be  linked  witb  regal  status,  Eaton  comments; 
It  is  not  without  importance-to  note  that  such  a  portrayal 
of  man  in  his  paradisal  splendour  was  especially  linked  in  the 
ancient  world  with  the  royal  office.  Ezekiel  was  familiar  with 
this  practice  in  Phoenicia,  Ez.  28,12f;  cf.  Pss.  7Z,  9;.  80.17; 
144.3.  If  the  King  is  in  the  foreground,  of  the  psalm,  tt  is  as 
leading  representative  of  all  humanity,  bearing  the  ancestral 
destiny  of  Adam.  96 
If  Eaton  is  correct,  the  NT's  messianic  interpretation  of  the  Psalm  and 
its  connection  to  Ps  cx  become  more  understandable. 
Outside  Eph  i  22,  Ps  viii  6  is  explicitly  referred  to  at  I  Cor  xv  27, 
and  in  the  fuller  quotation  of  Ps  viii'  4-6  at  Reb  ii  6-8,97  Other  allu-. 
S  ions  are  suspected  behind  the  use  of  Mtor6EoLt..  .,.  -r8L  Tt&v-rcx  at  Phil  iii 
21  and  0TEo-rcLY&v-rwv  in  I  Pet  iii  22.98  Since  these  references  involve 
only  a.  word  or  two,  our  primary  concern  must  6e  with  I  Cor  xv  25ff  and 
Heb  ii  6ff,  These  passages  portray  common.  elements  put  to  different  use, 44 
(1)  In  both-places  Ps  cx.  appears  in  the  surrounding  context,  and 
indicates  Christ's  heavenly  and  supreme  position  over  all  hostile  spirit- 
ual  powers. 
99  For  Paul  cx  lb  shows  that  Christ  must  reign  until  all  his 
enemies,  the  last  being  death,  are  subdued.  That  this  last  enemy  will  be 
destroyed  is  assured  because  God  has  put  all*things  under  Christ's  feet. 
In  Hebrews  the  connection  with  Ps  viii  is  weaker,  Ps  cx  1  contrasts 
Christ's  position  of  utter  sovereignty  with  the  angels'  secondary  role  of 
serving  those  who  inherit  salvation,  If  it  is  asked  how  a  crucified  man 
attains  to  such  a  position  of  supremacy  and  his  message  gains  a  greater 
validity,  Ps  viii  shows  that  it  is  not  to  angels  that  the  coming  world  is 
subjected, 
loo 
(2)  In  both.  places  Christ  fulfills  Ps.  viii  as  God's  design  for  man, 
In  I  Cor  xv  Paul  prepareý  the  reader  for  thts  interpretation  by  comparing 
and  contrasting  Christ  and  Adam  (vss,  20-23,  cf,  vs.  '  45).  In  this  context, 
Ps  viii  6  shows  that  Christ  obtains  this  dominion  in  fulfillment  of  God's 
design  for  man,  thus  making  it  available  and  sure  fqr  the  believer  in 
Christ,  In  Heb  11  8  it  is  unclear  whether  Ps  viii  6  is  referred  to  Christ 
or  mankind. 
101  But  in  vss.  9ff  Jesus  is  clearly  seen  to  fulfill  the  Psalm 
L;  -rL 
because  of  his  death.  He  was  made  temporarily  (Opaxft)  lower  than  the 
angels  and  crowned  with  glory  And  honor.  102  As  becomes  clear  later,  it  is 
on  the  basis  of  his  solidarity  with  man  in  all  life's  phases  that  Christ 
becomes  6  dLpXTly6Q  -rfic  cw-r?  jpCcLQ  cLfj-r&5v  and  6  dLPXLepe1Oc.  This  sug- 
gests  that  Christ's  incarnation  and  death  have  the  purpose  of  fulfilling 
God's  intention  for  man  to  have  all  things  subject  to  him.  Thus  in  dif- 
ferent  ways,  both  Paul  and  Hebrews  point  to  Christ's  solidarity  with 
mankind,  which  in  turn  opens  to  man  the  possibility  of  sharing  in  the  ful- 
fillment  Christ  offers. 
(3)  Both  Paul  and  Hebrews  use  Ps  viii  6  as  a  kind  of  proof  text,  In 
each.  "all  things"  is  made  all  inclusive,  meaning  everythi'ngt  but  the  appli- 
cation  is  different,  In  I  Cor  xv  Paul  assures  his  readers  that  "all 45 
things"  includes  death,  the  final  enemy.  In  Reb  ii  "all  things"  excludes 
nothing  and  therefore  includes  angels.  In  neither  place  does  TtavrcL 
mean  "death"  or  the  "angelic  world";  it  is  an  all  inclusive  term,  from 
which  these  authors  argue  that  such  spiritual  powers  are  included  in 
Christ's  domain. 
This  brief  analysis  shows  a  common  underlyi.  ng  interpretation  of 
Pss  cx  and  viii  that  can  be  variously  applied.  Caird  summarizes  the  com- 
mon  kernel: 
Psalm  cx,  which  was  the  foundation  of  the  church's  belief 
in  the  lordship  of  Christ  and  in  his  heavenly  reign,  declared 
that  this  reign  meant  the  subjection  of.  all  hostile  powers; 
and  Psalm  viii  showed  that  the  universal  supremacy  of  Christ 
was  fulfilment  of  God's  design  for  man.  103 
When  so  viewed,  the  Psalms  picture  Christ's  dominion  as  a  fulfillment, 
even  a  restoration  of  man's  position  in  the  cosmos;  it  is  a  regaining  of 
Adam's  glory  and  the  establishment  of  God's  purpose  and  will  for  man, 
It  is  unclear  how  in  applying  these  Psalms  to  Christ,  original  refer- 
ences  to  hostile  nations  and  earthly  creation  now  embrace  the  spiritual 
and  cosmic  powers,  Certainly  such  extentions  evince  a  deeper  transforma- 
tion  in  the  understanding  of  who  the  Messiah  is  and  the  range  of  problems 
that  he  faces  and  solves.  To  see  death,  for  instance,  as  the  last  enemy 
is  to  see  the  Messiah's  mission  in  terms  of  man's  universal  predicament, 
which  traces  itself  back  to  Adam.  The  impact  of  a  crucified,  then  resur- 
rected  Messiah  especially  in  a  theological  atmosphere  that  often  correlated 
Urzeit  and  Endzeit  may  account  for  much.  of  this,  though  other  influences 
need  not  be  ruled  out. 
104  But  by  whatever  historical  route  these  inter- 
pretations  arrived,  one  may  perceive  their  inner  logic  once  it  is 
acknowledged  that  Christ's  dominion  fulfills  God's  purpose  for  man. 
We  see  this  first  in  the  extension  of  the  Psalms  to  refer  to  and  in- 
clude  spirttual  powers.  In  fulfil-ling  and  establishing  man's  rightful 
positton  in  the  cosmos,  or  to  put  it  another  way,  in  restoring  Adam's 
glory,  Christ  must  face  and  defeat  any  power,  whether  human  or  spiritual, 46 
that  obstructs  the  fulfillment  of  that  mission.  As  such,  Christ's 
supreme  position  over  the  nations  (Ps  cx)  and  the  earthly  creation  itself 
(Ps  viii)  includes  dominion  over  those  spiritual  forces,  whether  good  or 
bad,  that  presently  control  and  determine  the  affairs  of  man  and  the 
world  he  lives  in.  Thus  the  establishment  of  man's  true  dominion  over 
the  world  entails  freedom  from  spiritual  forces,  and  the  Psalms  are  natu- 
rally  seen  to  refer  to  and  include  them, 
A  second  aspect  of  the  inner  l.  ogic  concerns-its  Christological  impli- 
cations.  If  Christ  fulfills  God's  purpose  and  will  for  man,  then  this 
implies  and  presupposes  his  solidarity  with  man.  In  fact  this  solidarity 
opens  the  possihility  of  sharing  through  faith  in  this  salvation.  However, 
Christ's  solidarity  with  man  is  a  function  of  his  overall  mission  to  re- 
store  man  to  his  rightful  position-in  the  cosmos,  Since  this  mission  is 
accomplished  in  his  death  and  resurrection-  it  clearly  has  an  eschatologi- 
cal  function,  i,  e.  Christ  in  his  solidarity  with  man  is  establishing  the 
conditions  of  the'Endzelt,  This,  of  course,  lends  itself  to  a  comparison 
with  the  conditions  of  the  Urzeit,  which  served  as  a  paradigm  for  salva- 
tion,  It  also  leads  to  further  comparisons  as,  well  as  contrasts  with  Adam, 
It  does  not,  however,  exclude,  hut  in  fact  encourages  comparisons,  con- 
trasts,  and  relations  with  other  figures  such  as  Abraham,  Isaac,  David,  or 
the  offices  of  king  or  high  priesti  insofar  as  these  model  and  perhaps  in 
certain  instances  actually  prefigure  the  nature  of  Christ's  solidarity 
with  man  in  his  function  of  restoring  man's.  glory.  For  brevity's  sake  we 
call  this  idea  a  New  Adam,  theology,  By  this  title  we  imply  that  the 
Christ/Adam  contrast  conveys  much  that  is  essential  to  the  idea;  especially 
the  ideas  of  corporate  solidarity  and  eschatological  function,  Still,  we 
submit  that  the  idea  can  be  present  wi'thout  a  comparison  or  contrast  to 
Adam,  and  that  other  conceptions-come  to,  bear  without  being  related  direct- 
lyy  to  Adam, 47 
In  Eph  i  20-22,,  we  find  that  our  author  shares  the  same  underlying 
interpretation  of  Pss  cx  and  viii  as  found  in  I  Corinthians  and  Hebrews, 
though  his  use  of  the  material  differs  in  emphasis.  As  in  I  Cor  xv  and 
Heb  i,  Ephesians  uses  Ps  cx  to  stress  Christ's  sovereignty  over  the 
spiritual  powers.  Unlike  these  other  passages,  however,  vs.  lb  is  not 
cited  and  the  point  of  reference  is  not  limited  to  hostile  powers,  but 
includes  all  powers.  The  idea  of  "victory"  is  not  left  behind,  but  is 
perceived  now  in  its  broadest  implications.  The  subject,  matter  concerns 
God's  power;  a  power  that  is  at  work  in  believers  and  that  i's  demonstrated 
in  God's  act  in  Christ.  Through  God's  power  Christ  is  more  than  victori- 
ous  over  his  enemies;  his  victory  establtshes-a  new-cosmic  order.  God's 
power  at  work  in  Christ  shows  itse-lf  in  his  new  position  above  all  powers, 
even  those  in  the  coming  age.  Thus  Christ's  exaltation  is  cosmic  in  di- 
mension,  transforming  the  very  foundations  of  the  world  order. 
At  this  point  the  author  introduces  Ps  viii  6.  As  in  I  Cor  xv  and 
Heb  it,  TE&v-rcx  is  all  inclusive,  being  limited  neither  spatially  nor  tem- 
porally,  and  meaning  "all  created  existence"  or  simply,  "everything.  " 
Unlike  I  Cor  xv  and  Heb  it,  the  Psalm  reference  here  is  not  used  to  show 
that  some  part  of  creation,  such  as  death  or  angels,  is  included.  It  ex- 
pands  to  the  utmost  the  borders  of  Christ's  dominion,  and  so  crowns  the 
theme  of  vss.  20-21,  Christ's  supreme  sovereignty.  But  the  verse  also 
draws  the  reader  forward  to  vss.  22bf.  If  the  Psalm  originally  referred 
to  mankind,  it  now  appltes  to  Christ  as  man's  representative,  the  New 
Adam;  Christ's  universal  Lordship  initiates  the  cosmic  order  of  the  new 
age,  fulfilling  God's  design  for  man.  The  similarities  noted  earlier  be- 
tween  I  Cor  xv  and  this  passage,  the  hints  of  this  theology  in  it  1-10,. 
the  occasional  appearance  of  phrases  like  "one  new  man"  (it  15)  and  "Per- 
fect  man"  (iv  13),  as  well  as  the  interpretation  of  Gen  11'24  in  light  of 
Christ  and  the  Church  (v  22-33),.  all  point  to  a  New  Adam  theology.  In .  48 
what  follows,  the  author  draws  out  the  implications  for  the  Church  of 
Christ's  supreme  position  in  the  world  as  the  New  Adam. 
xcxL  cLOcbv  96(anev  xc(PcLXhv  C)TEEP  TuivroL  'rb  &KxXrjaCqL,  -  This  sent- 
ence  connects  Christ's  exalted  position  in  the  world  with  his  relation  to 
the  Church  and  so  draws  out  the  implications  of  the  New  Adam  theology  in- 
timated  in  vs.  22a.  As  indicated  as  early  as  the  berakah  of  i  3ff 
Christ's  relation  to  believers  is  of  major  importance  to  our  author.  The 
introduction  here  of  the  concept  of  the  Church  within  the  cosmic  setting 
of  Christ's  exaltation  greatly  highlights  this  importance.  This  is  the 
first  of  nine  occurrences  of  LxxXTIcrC(x  in  Ephesians;  all  refer  to  the  uni- 
versal  Church  (i  23;  iii  10,21;  v  23,,  24,25,27,29,32).  105  A  brief 
discussion  of  the  term's  background  and  use  is  in  order  here. 
Excursus:  The  Church  as  txxXrjcCcL 
In  secular  Greek  txxXncCcx  refers  to  a  "gathering"  or  "meeting"  of 
people,  especially  a  political  assembly  of  A  Tt6;  kLg  ý06  Apart  from  iso- 
lated  instances  of  this  secular  meaning  (Acts  xix  32,39f),  and  at  least 
one  reference  to  the  "assembly  in  the  wilderness"  (Acts  vii  38;  cf.  Heb  ii 
11-12),  the  NT  writings  refer  the  term  to  the  Christian  community.  While 
the  details  of  how  and  why  6xxXTjcrC(i  was  chosen  are  still  debated,  there 
is  widespread  agreement  among  scholars  that  the  term  takes  up  the  OT  word, 
ýn*ýq  ,  as  mediated  through  the  LXX,  107 
The  OT  expression  ýn?  denotes  either  actively  or  passively  a 
"gathering  of  people.,, 
108  The  term  did  not  necessarily  have  a  religious 
connotation  and  could  refer,  for  example,  to  the  "mustering  of  an  army" 
(Ez  xvii  17).  Nor  are  Israel  and  its  concerns  always  implied  (Ezxxvii  27; 
xxxii  22).  Indeed,  Ps  xxvi  5  can  refer  to  a  ý,  I?  of  evil  doers.  Still, 
the  term  does  attain  theological  importance  in  many  contexts,  particularly 
in  Deuteronomy,  For  instance,  ix  10  and  x4  recall  the  day  on  which  the 
community  was  assembled  before  the  Lord  for  the  Sinaitic  covenant  in  the 
words  lný,  )  tn7  ,  "the  day  of  the  assembly,  "  That  this  gathering  is 
r 49 
not  simply  a  past  event,  but  an  ongoing  relationship,  is  apparent  when  in 
xxiii  lff.,  certain  people  such  as  eunuchs  and  bastards  are  excluded  from 
this  assembly  of  the  Lord,  111-1  ?  1,117  i.  e.  "the  whole  organized  com- 
monwealth  as  it  assembled  officially  for  various  purposes,  particularly 
worship.  11109  This  designation  as  a  people  of  God  is  attested  elsewhere  in 
the  Old  Testament  (e.  g.  II  Chr  xx  5,14;  xxx  2,4;  and  frequently  in  the 
Psalms).  110  Even  so,  the  theological  import  lay  not  so  much  in  the  term 
itself  as  in  that  explicitly  or  implicitly  this  assembly  is  summoned  by 
God  and  constituted  by  those  who  in  obedience  respond  to  His  call. 
ill 
In  the  LXX,  txxXnaCa  occurs  some  100  times,  almost  always  as  a  ren- 
dition  of  ý1117  But  'N171  is  also  translated  by  terms  such  as 
T9T 
Ir 
auvoLycayA,  6XXog  or  TEXfl%&oc;. 
112  So  when  using  6xxXnc7Ccx,  the  LXX 
translators  apparently  had  a  fairly  constant  meaning  in  mind. 
113  Emil 
SchUrer  suggested  that  in  later  Judaism  6xxXncFCa  denotes  "the  congrega- 
tion  of  those  called  to  salvation  by  God  as  the  ý,  117  ,  the  ideal 
,  114 
community  of  Israel  . 
J.  Murphy  sees  this  religious  value  Judgment 
reflected  in  LXX  usage.  After  examining  the  relevant  passages  he  states: 
Hence  it  appears  that  in  the  Septuagint  the  word  "ekklesiall 
signifies  a  special,  elite  group:  the  chosen  people  of-63d.  It 
designates  them  very  often  as  assembled  precisely  as  the 
"People  of  God,  "  to  attend  to  some  extra-ordinary  task:  one  of 
judgment,  the  reading  of  the  Law,  the  exercise  of  worship. 
There  are  other  passages,  however,  where  the  word  "ekklesiall 
seems  to  designate  the  people  as  a  nation,  a  chosen  congrega- 
tion;  but  there  is  always  this  notion  of  an  elite.  The 
"assembly"  is  occupied  with  the  affairs  of  God,  with  His  rules 
for  membership,  or  with  more  secular  affairs  insofar  as  they 
concern  this  chosen  race.  115 
So  in  taking  up  6xxXncCa  from  the  LXX,  the  primitive  community  of 
Christians  shows  the  same  sense  of  continuity  with  the  OT  covenant  people 
as  expressed  in  other  NT  terms  such  as  dyLoL.  Xa6c  -ro(3  ftoD, 
exXex-ro  C,  or  xXTI-ro  C.  116  In  none  of  these  is  it  a  matter  of  simple 
transferal,  but  of  fulfillment,  of  the  community's  Messianic  and  eschato- 
logical  consciousness.  H.  Ridderbos  describes  this  situation  with  regard 
to  6xxxnaccx: 50 
in  it  ZZxxXTiaUx7/  the  consciousness  was  voiced  that 
in  it;  *; 
xistence  as  the  Thristian  Church  the  true  people  of 
God,  the  Messianic  congregation  of  the  end  time  (cf.  Matt.  16: 
18ff.  ),  *had  been  revealed,  and  that  the  privileges  and  quali- 
ties  attributed  to  ancient  Israel  in  the  making  of  the  covenant 
in  the  wilderness  had  found  their  God-intended  application  in 
this  church.  117 
The  eschatological  content  of  this  consciousness  probably  received  its 
118 
greatest  impetus  from  the  resurrection  and  subsequent  appearances. 
L.  Coenen  describes  this  Church  consciousness: 
Its  roots  lie  in  the  fact  that  some  of  the  disciples  be- 
came  witnesses  of  resurrection  appearances,  They  thus  became 
commissioned  bearers  of  the  news  that  the  time  of  salvation 
had  dawned,  The  concept  of  the  Church  in  the  primitive  com- 
munity  is  characterized  by  consciousness  of  being  in  the 
eschatological  situation  created  by  the  resurrection  appear- 
ances  (cf.  1  Cor.  15;  3ff.  ).  It  is  a  situation  in  which  one 
is  already  experiencing  the-signs  of  the  end.  119 
As  Coenen's  reference  to  I  Cor.  xv  3ff  intimates,  Paul  essentially 
agrees  with  this  primitive  viev.  When  the  Corinthi'ans  are  in  danger  of 
lapsing  into  an  individualistic  and  mystical  piety  that  stresses  enthusi- 
asm  and  ecstasy,  Paul  stresses  the  historical-redemptive  dimension  of  the 
Church's  bei,  ng.  As  Schmidt  states; 
God's  community  of  the  New  Covenant,  ftrst  really  in 
existence  when  Jesus  Chris.  t  is  risen  from  the  dead,  does  not 
derive  commission  and  claim  from  the,.  enthusiasm  of  men  of 
spiritual  gifts,  but  only  from  a  definite  number  of  perfectly 
definite  appearances  of  the  risen  Lord  ...  Paul  himself  was  en-- 
dowed  with  spiritual  gifts,  and  knew  what  it  was  to  have 
visions  and  auditions,  trance  and  ecstasy  (cf.  II  Cor  xii). 
But  the  source  of  his  apostolate  as  service  of  God's  1xxXTjaCcx 
did  not  lie  in  that  quarter;  it  was  to  be  found  simply  and 
solely  in  the  Damascus  vision,  the  event  which  set  him  among 
the  original  witnesses  of  the  resurrection.  120 
If  these  "definite  appearances"  have  been  limited  to  a  few,  the  redemptive 
bias  of  the  resurrection  is  not  in  any  way  limited.  For  when  Paul  states 
that  without  a  risen  Christ  men  are  still  in  their  sins  (I  Cor  xv  17), 
he  argues  from  the  inseparability  of  the  Christ  who  rose,  and  the  Christ 
who  "died  for  our  sins"  (xv  3).  In  Paul,  then,  perhaps  more  clearly  than 
elsewhere  in  the  New  Testament,  the  eschatol.  ogical  consciousness  of  the 
Church  cannot  be  separated  from  the  proclamation  of  Christ's  death, 
through  which  the  risen  Christ  becomes  present  to  the  faith  of  the 51 
community  (cf.  e.  g.  I  Cor  A  VfU).  In  the  issue  of  God's  call  through 
the  Gospel,  the  6xxXncrCcL  may  be  considered  the  event  of  an  eschatolo- 
gical  summons. 
121  In  the  consciousness  of  this  summons  the  community 
confesses  and  worships  Christ  as  Lord,  thus  both  setting  itself  apart 
from  the  world  and  expressing  in  its  existence  and  ongoing  life,  God's 
claim  on  the  world. 
What  has  been  said  could  equally  apply  to  the  local  congregation  as 
to  the  universal  Church.  The  question  then  arises  as  to  which  is  the 
starting  point  for  Paul's  .  idea  of  the  Church.  122  '  Certainly  from  a  purely 
statistical  standpoint,  the  universal  Church  may  appear  only  a  secondary 
generalization. 
123  But  this  view  overlooks  Paul's  ýholistic  and  organic 
thinking. 
124  The  universal  Church  is  not  simply  the  sum  of  local  congre- 
gations;  it  is  the  totality  of  the  eschatol,  ogical  community  as  ft  emerges 
in  all  its  various  historical  forms  and  manifestations  out  of  the  single 
summons  of  Christ  as  Lord,  As  a  historical  phenomenon  the  Church  is  still 
in  the  process  of  becomi.  ng  what  it  is;  any  claim  to  transcendence  is  of 
necessity  rooted  in  its  transcendent  Lord,  Notably  the  references  to  the 
Church  at  large  in  the  undisputed  letters  are  often  connected  with  perse- 
cution,  For  persecution  of  even  a  local  congregation  is  an  offense 
against  the  entire  eschatological  process  whereby  Christ  is  proclaimed  as 
Lord,  The  local  congregation  is  not,  then,  an  isolated  phenomenon,  but 
an  expression  of  a  totality  that  gives  it  definition.  So  Paul  at  I  Cor  i 
2  can  refer  to  "the  Church  of  God  as  it  is  in  Corinth,  "  125  In  the  undis- 
puted  letters,  the  implications  of  the  Church  as  a  totality  are  largely 
undeveloped. 
126 
Only  in  the  disputed  letters  of  Colossians  and  Ephestans 
does  the  universal  Church  become  an  object  of  theological  reflection  and 
concern. 
In  Colossians  6xxXnaC(%  can  refer  to  the  local  congregation  (iv  15, 
16)  and  this  calls  for  no  special  attention,  In  1  18  and  24,  however, 
txxXTIcTUL  denotes  the  universal  Church  in  a  manner  that  evinces 52 
theological  development.  In  a  hymn  (1'15-20)  portraying  Christ's  role 
in  creation  and  redemption,  Christ  is  called  the  Head  of  the  Body  which 
is  the  Church  (1  18).  The  use  of  xeQaXA/c7ajia  stresses  in  one  stroke 
Christ's  unity  with  and  distinctiveness  from  the  Church,  Here  the  rela- 
tion  of  the  exalted  Christ  to  the  Church  is  now-a;  ',  theoldgical  concern. 
Apparently  the  false  teachers  at  Colossae  conceded  to  Christ  a  high, 
perhaps  the  highest  position  in  their  cosmic  schemes,  Yet  access  to  sal- 
vation  still  required  placating  the  angelic  powers,  who  in  their  vision- 
ary  appearances  were  probably  thought  to  prescribe  various  rituals  and 
methods  for  attaining  true  redemption  and  freedom,  Colossians,  however, 
strikes  at  the  very  core  of  this  tendency,  Christ's  cosmic  attributes 
are  seen  precisely  in  the  effectiveness  of  his  reconciltng  work  on  the 
cross.  Thus,  from  the  cosmic  backdrop  of  1  18,  the  Church  emerges  as  the 
place  not  only  where  Christ's  cosmic  attributes  are  recognized,  but  also 
redemptively  realized,  It  is  the  special  recipient  of  Chri'st's  redemptive 
work.  The  Head/Body  image  especially  informs  the  readers  that  the  Church 
partakes  of  the  cosmic  victory  and  reconciliation  won  by  Christ  through 
his  cross  (vs.  20)  and  resurrection  (vs.  18).  As  Christ's  Body,  the  com- 
munity  is  identified  with  him  who  as  its  Head  died  and  was  raised.  As 
such  it  belongs  to  the  end-time  period  characterized  by  this  Head  of  every 
principality  and  authority, 
The  same  historical-redemptive  aspect  is  also  present  in  1  24,  Paul 
through  his  commission  to  preach  must  suffer*  and  these  sufferings  are  to 
fill  what  is  lacking  in  the  sufferings  of  Christ's  body,  the  Church. 
These  sufferings  are  best  understood  as  the  Messianic  woes,  which  are  ex- 
perienced  by  the  end-time  gathering  before  the  Messiah's  return. 
127  If 
this  "gathering"  is  called  Christ's  Body,  it  ts  because  Christ  through  the 
death  and  resurrection  of  his  body  has  Identified  himself  with  this  com- 
munity  as  the  very  source  and  purpose  of  its  existence.  Precisely  here 
service  to  Christ  and  God  have  become  service  to  and  for  the  Church,  For 53 
Paul  this  service  is  seen  in  the  preaWng  of  the  mystery;  XpL=6a  tv 
burv.  If,  as  is  probable,  this  means  "Christ  in  you  Gentiles,.  "  128  then 
already  in  Colossians  the  "mystery"As  associated  with  the  nature  of  this 
end-time  gathering:  a  community  marked  historically  by  the  new  humanity 
which  in  Christ  knows  no  distinction  between  "Greek  and  Jew,  circumcised 
and  uncircumcised,  barbarian,  Scythian,  slave,  free  man,  but  Christ  is 
all  and  in  all"  (iii  11). 
It  is  hardly  accidental  that  the  Church  becomes  an  object  of  theolo- 
gical  reflection  in  a  letter  that  stresses  Christ's  utter  supremacy,  The 
Church.  as  a  totality  is  seen  in  vital  unity  with  its  exalted  and  supreme 
Lord;  it  is  the  special  recipient  of  God's  act  in  Christ.  129  But  if 
Colossians  raises  the  Christ-Church  relation  to  a  new  level,  Ephesians 
expounds  upon  the  inner  dynamic  of  that  relation,  especially  within  the 
context  of  God's  eternal  purposes.  Only  within  the  framework  of  this 
special  and  dynamic  unity  between  Christ  and  the  Church  are  the  statements 
about  the  Church  properly  understood.  -  We  will  discuss  i  22b  shortly;  here 
we  may  see  briefly  how.  this  applies  to  iii  10  and  21,  and  conclude  with 
a  short  comment  on  v  22ff. 
At  iii  10  we  learn  that  the  administration  of  the  mystery  was  con-. 
cealed  from  the-beginning  so  that  God  might  now  make  known  to  the  - 
spiritual  powers  His  manifold  wisdom  through  the  Church.  The  Church  con- 
sisting  of  Gentiles  and-Jews  bears  witness  to  God's  unfolding  purpose  to 
"gather  all  things  under  one  Head  in  Christ"  (1  10).  Especially  here  it 
is  important  to  observe'the  Church's  dynamic  quality,  The  Church  is  the 
eschatological  community  that  is  emerging  and  gathering  under  the  banner 
of  Christ's  Lordship,  This  does  not  mean  that  this  gathering  community 
has  no  inner  structure.  Rather  it  means  that  its  structure  is  dependent 
on  and  continues  to  express  the  character  and  ongoing  effect  of  God's  act 
in  Christ,  the  very  act  that  summons  the  community  to  gather.  So  the 
inner  unity  between  Gentiles  and  Jews  cannot  be  separated  from  Christ's -  54 
summons  to  peace,  issued  to  both  Gentile  and  Jew  together  (cf.  ii  14-18). 
The  Church  bears  witness  to  God's  wisdom  only  in  its  vital  unity  with 
and  dependency  on  Christ.  Only  within  the  framework  of  this  unity  does 
the  Church  attain  a  certain  quasi-independence.  It  is  the  special  recip;  ý 
ient  of  God's  redemptive  act  in  Christ,  bearing  the  marks  and  reflecting 
the  character  of  the  actor,  But  the  Church  receives  this  act  only  in  its 
unity  and  submission  to  him  in  whom  God  acts,  i,  e.  Christ.  Thus  the  in- 
dependence  of  the  Church  as  an  instrument  of  God's  revelation  must  be 
seen  in  the  broader  context  of  the  author's  exposition  of  the  nature  of 
its  unity  with  Christ. 
Much  the  same  may  be  said  about  its  occurrence  in  the  doxology  at 
iii  21.  Here  the  author  calls  for  God's.  gloryto  be  shown  tv.  -rt 
&RxXT1aCqL  xat  tv  XPLG_rjý  *,  Tlaoo. 
130 
The  preceding  verse  speaks  of 
God's  power  at  work  in  the  believer,  which  relates  to  the  power  at  work 
in  Christ's  exaltation  (i  20ff).  Since  the  Church  shares  in  Christ's 
power,  it  also  shares  in  the  divine,  glory  manifested  in  him.  The  relative 
equality  of  Church  and  Christ  is  not  to  he  understood  apart  from  the 
special  dynamic  relation  between  them.  ýSince  the  Church  is  the  totality 
of  the  end-time  gathering,  both.  as  event  and  as  abiding  community,  this 
gathering  reflects  the  divine  glory  as  it  responds  to  and  lives  under  the 
summons  of  Christ  as  Lord.  The  glory  manifested  in  the  Church  is  none 
other  than  that  manifested  in  Christ,  only  tt  is  seen  through  the  window 
of  Christ's  special  relation  to  the  Church..  The  glory  seen  in  Christ, 
while  having  the  same  source  as  that  in  the  Church  (namely  God)  is  not 
limited  to  his  relation  to  the  Church  but  properly  pertains  to  all 
things.  131  Thus  setting  Church  and  Christ  side  by  side  brings  out  the 
special  status  of  the  Church  within  the  divine  economy.  But  again,  this 
quasi-independence  should  not  be  divorced  from  the  author's  intention  of 
expounding  on  the  dynamic  relationship  between  Christ  and  his  Church.  For 
onlytin  union  with  Christ  does  the  Church  exist  as  a  bearer  of  divine  glory. 55 
Finally,  the  Christ/Church  relation  receives  an  especially  forceful 
exposition  in  Eph  v  22ff.  We  discuss  this  passage  in  detail  in  ch.  iv.  132 
Here  we  may  simply  point  out  that  under  the  Bride  of  Christ  imagery  the 
Church  attains  perhaps  its  highest,  and  plainly  Its  most  independent 
status.  At  the  same  time,  and  with  equal.  elegance,  this  passage  makes 
clear  that  the  Church  has  this  status  only  as  the  special  recipient  of 
Christ's  uniting  and  redeeming  love. 
In  summary,  then,  we'have  seen  that  as  a  translation  of  1,  -1-7,  the 
T. 
LXX  uses  ýxxXqcrta  to  denote  a  special  or-elite  group,  gathered  for  some 
high  and  usually  divine  purpose.  In  taking  over  this  term  the  NT  commun- 
ity  expresses  its  continuity  with  the  OT  people  in  its  spectal  role  as 
the  eschatological  assembly  wherein  former  OT  attributes  and  promises 
attain  fulfillment,  The  eschatological  consciousness  of  this  community 
was  idfbrmed  by,  'Cheist%  resurrection  and  subsequent  appearances,  Especial- 
ly  Paul  links  this  eschatol.  ogical,  character  of  the  Church  to  the 
proclamation  of  a,  crucified  as  well  as  resurrected  Lord,  thus  setting  it 
on  a  historical-redemptive  foundation,  The  emphasis  on  the  proclamation 
of  Christ's  Lordship,  also  allows  the  dynamic  quality  of  the  Church  to 
emerge.  The  Church  is  not  simply  (perhaps  not  even  primarily)  an  insti- 
tute,  hut  an  event,  a  happening.  It  is  the.  totality-of  the  end-time 
assembly,  assembling  and  assembled  in  response  to  the  eschatological  sum- 
mons  of  its  Lord.  Only  in  Colossians  and  Ephesians,  however,  is  the 
Church  as  this  dynamic  totality  a  direct  object  of  reflection.  When  un- 
clarity  over  Christ's  position  in  the  cosmos  threatens  the  all-sufficiency 
of  the  Gospel,  Colossians  affirms  the  abLsolute  supremacy  of  Christ  in  the 
creation  and  thus  puts  in  bold  relief  the  effectiveness  andaccomplithment 
of  this  supreme  one's  work  on  the  cross.  In  doing  so,  however,  the  Church 
as  a  totality  emerges  as  the  special  recipient,  of  this  act  of  salvation, 
and  the  unity  of  Christ  and  the  Church  reaches  a  new-  level  of  emphasis. 56 
Ephesians  shares  this  view  and  expounds  on  the  inner  dynamic  of  the 
Christ/Church  relation. 
In  i  22b  h  txxXTjcrCcx  designates  the  Church  in  its  special  relation 
to  the  resurrected  and  enthroned  Christ.  It  is  the  end-time  assembly  of 
those  who  confess  and  worship  the  revealed  eschatological  ruler  who  is 
above  every  power  and  has  all  things  under  his  feet.  133  Especially  here, 
then,  is  Christ's  supreme  position  in  the  cosmos  linked  to  his  special 
affiliation  with  the  Church.  Both  themes  belong  to  the  author's  New  Adam 
theology.  It  is  the  New  Adam  who  holds  this  supreme  position  and  in 
union  with  him  the  Church  already  partakes  of  his  new  humanity  with  its 
134-  inherent  blessings. 
The  author  introduces  xe(paXý  and  cyCý4a  to  clarify  the  nature  and 
implications  of  this  New  Adam  theology;  and  thus  the  relation  between 
Christ,  Church  and  cosmos.  The  precise  manner  in  which  they  do  this  is 
disputed,  however,  Some  scholars  belleve  the  main  point  is  to  affirm 
Christ's  headship  over  all  th.  ings  as  a  gift  to  the  Church,  To  the  extent 
that  Christ's  headship  of  the  Church  comes  into  the  picture  at  all,  it  is 
only  implied.  Others  think  that  the  stress  is  on  Christ's  headship  of 
the  Church  and  his  headship  of  the  world  is  at  best  implied.  Still  others 
seek  a  middle  position  and  suggest  that  the  text  equally  affirms  both 
headshtps.  135  The  debate  centers,  on  the  array  of  possibilities  that  the 
grammatical  disposition  of  the  verse  presents  the  exegete.  We  shall  dis- 
cuss  four  specific  problems. 
(1)  What  is  the  significance  of  the  position  of  aO-r6v?  This  much, 
at  least,  is  clear:  Christ  is  again  the  direct  object  of  God's  action, 
But  some  scholars  contend  that  the  term's  emphatic  position  points  to 
Christ's  exalted  position  as  a  point  of  thematic  transition:  "him,  the  One 
thus  exalted  and  ruli,  ng  over  all  This  understanding  requires  vs.  22b 
to  denote  an  action  that  is  quite  distinct  from  and  subsequent  to  the 
subjection  in  vs.  22a;  and  this  is  Christ  becoming  Head  of  the  Church. 57 
In  ii  6,  however,  believers  are  said  to  participate  in  Christ's  resurrec- 
tion  and  enthronement;  it  is  unlikely  that  he  becomes  their  Head  after 
believers  have  been  raised  with  him.  It  is  more  likely  that  vs.  22b  pre- 
sents  a  different  perspective  on  the  same  event  as  vs.  22a.  This  accords 
well  with  the  passage's  hymnic  parallelism.  Thus  the  position  of  (XOT6vt 
which  clearly  parallels  the  position  of  the  preceding  Ttdv-roL,  does  not  in- 
troduce  a  new  act,  but  underlines  by  way  of  Christ's  person  the  continuity 
between  two  perspectives  on  the  same  act, 
(2)  Does  xecpaXýv  stand  in  apposition  to  (xO-r6v  or  does  i't  form  a 
predicate  accusative?  Since  apposi-tives  normally  stand  adjacent  to  their 
'  137 
referents,  the  position  of  xecpa;  khv  commends  the  latter  alternative, 
Also  the  anarthrous  construction  of  xeQcLXhv  probably  favors  the  predi- 
cate  accusative. 
138  Now  from  a  purely  Greek  viewpoint  the  predicate  accu- 
sative  functions  with  6t6wjit.  ,  is  exempl  if  ied  by  the  marital  custom  of  -a 
father  giving  his  daughter  to  someone  for  a  wife:  OUY&-CePCL  6C6WLLL 
. rLvC.  yuvcLrxcx. 
1'39  The  overall  effect  of  this  disposition  is  that  the 
father  (the  subject)  proposes  a  relations[iip  between  the  daughter  (the 
direct  object)  and  a  man  (the  indirect  object),  which  has  the  intention  of 
making  the  girl  the  man's  wife  (fhe  predicate  accusative).  The  predicate 
accusative  thus  indicates  the  intention  of  the  giving,  by  expressing  the 
mode  in  which  the  donor  intends  his  gift  to.  be  received  bytherecipient.  In 
this  case,  it  is  that  for  which  the  father  offers  his  daughter  to  the  man: 
to  be  his  wife.  If  applied  to  vs.  226,  the  conclusion  is  unavoidable: 
God  gives  Christ  to  the  Church  to  be  its  Head.  But  apart  from  Biblical 
Greek  and  sources  influenced  thereby,  examples  of  U6wuL  with  the  double 
accusative  are  uncommon., 
140 
(3)  Does  the  construction  U6WILL.  UV6  Tt.  TLVC  show  Semitic  in- 
fluence?  Many  scholars  believe  that  the  verb  is  used  here  like  the  Hebrew 
In4  and  bears  a  meaning  similar  to  TEOnUL.  For  instance,  van  Roon 
comments:  "This  verb,  with  the  double  accusative  is  found  with  this 58 
meaning  in  the  LXX  as  a  translation  of  the  Jn3  with  a  double  accusative, 
The  Hebrew  construction  is  generally  used  when  someone  is  acting  in  the 
fullness  of  might  of  fsic  (orJ7  when  God  acts,  the  latter  being  ýhe  most 
usual.,, 
141  But  Meyer  calls  this  interpretation  "arbitrary,  "  and  Howard 
emphatically  avers:  IIU6wgLalways  means  'to  give'  and  is  always  used 
with  an  indirect  object,  implicitly  or  explicitly  understood,  here 
6x'xXTIcrC,;.  142  The  case  for  Semitic  influence,  however,  is  quite  strong. 
The  letter  contains  other  Semitisms  and  the  pericope's  poetic  style  shows 
Semitic  influence.  143  So  the  pr.  esence  of  a  Semitism  cannot,  then,  be 
r 
excluded  arbitrarily. 
In  Hebrew  the  expression  OWi  104  was  used  to  denote  the  appoint- 
ment  or  making  of  a  ruler  or  leader  (e.  g.  Num  xiv  4;  Neh  ix  17).  In  this 
regard  JD4  serves  as  a  synonym  for  niv  (Judg  xi  8;  Ps  xviii  44;  Hos  ii 
2).  144  The  idiom  also  occurs  with  the  double  accusative:  13n*m  Inxi 
Vr 
11371  07ON'l  (Deut  1  15,  cf.  also  Ex  xviii  25).  This  meaning  is  perhaps 
associated  with  the  complex  of  ideas  behind  Deut  xxviii  13:  11,  "17  3np 
r 
a3TI  911  OK17.  The  LXX  translations  of  these  places,  however,  are  T  'r  : 
not  uniform  and  do  not  provide  exact  parallels  to  our  passage. 
145 
Even 
so  they  show  that  103  and  Od-i  were  connected  in  a  manner  similar  to 
our  passage. 
The  use  of  8MOTIL  has  generally  been  expanded  in  the  LXX  appearing 
146  for  ID;  where  one  might  normally  expect  -rCOnjLL  or  XCLOCC-C'nUL  . 
This 
expansion  is  especially  evident  when  6C6w4L  occurs  with  the  double  accu- 
sative  in  the  sense  "appoint"  or  "constitutes"  (e.  g.  LXX  Ex  viii  1;  Num  xi 
29;  111  Ki  xvi  2;  lxxiii  14;  Isa  lv  4;  Jer  xxiv  15;  xxxvi  26;  Ez  iii  8, 
17;  xii  6,  xxxiii  7).  In  view  of  the  relative  rarity  of  this  construction 
outside  the  LXX  and  its  sphere  of  influence,  this  point  increases  the 
probability  of  a  Semitism  at  i  22b.  Finally,  the  position  of,  -rt 
9xxXTjaCqL  after  both  verb  and  predicate  accusative  is  from  a  Greek  view- 
point  unusual,  if  not  awkward.  It  is  unclear  whether  the  phrase  modifies 59 
the  verb,  the  predicate  accusative,  or  both.  This  unusual  construction, 
though  not  widespread  in  the  LXX,  can  at  least  be  accounted  for  from  the 
Semitic  standpoint  (e.  g.  Ex  vii  1;  Isa  lv  4;  Ps  lxxiii  (LXX  lxxiv)  14; 
Ez  iii  8). 
Altogether,  these  factors  make  a  Semitism  likely  here.  This  need 
not  mean,  as  some  scholars  infer,  that  God's  establishment  of  Christ's 
headship  is  any  less  a  gift  or  act  of  grace.  This  is  probably  why  we 
find  the  more  Pregnant  bMaILt.  instead  of  the  somew1hat  sterile  -rconuL. 
When  understood  from  the  OT  idea  of  God  who  acts  in  the  fullness  of  His 
creative  power,  "givi.  ng"  is  not  seen  simply  in  its  intentionality,  but 
also  in  its  resultant  effect;  it  then  transcends  a  "delivering,  "  "offer- 
ing,  "  or  "presenting"  and  becomes  an  act  of  "constituting,  "  "installing" 
or  "making,  "  The  idea  is  that  God  constitutes  or  makes  Christ  (the  di- 
rect  object)_Head  (the  predicate  accusative)  with  reference  to  the  Church 
(the  indirect  object).  Thus  the  predicate  accusative  does  not  tell  us 
simply  what  God  intended  Christ  to  be,  but  what  He  has  made  him,  namely 
"Head.  "  As  the  indirect  object  the  Church  i-ndicates  that  with  respect  to 
which  the  entire  movement  of  Christ  being  made  Head  takes  place.  Thus 
the  sentence  indicates  that  a  relationship  has  been  constituted  between 
Christ  who  is  made  Read  and  the  Church  with  respect  to  which  he  is  made 
Head;  or  more  simply,  Christ  is  made  the  Church's  Head.  To  what  extent 
this  headship  is  cosmic  in  scope  depends  on  the  interpretation  of  6TEtp 
TE&V  -rcL  . 
(4)  What  is  the  referent  and  meaning  of  i5n6p  n4v-r(x?  This  diffi- 
cult  phrase  invites  diverse  interpretations,  though  oddly  it  has 
,  147 
occasioned  little  detailed  comment.  Any  satisfactory  interpretation 
must  account  for:  (a)  the  natural  comparative  force  of  Mztp;  (b)  the 
cosmic  content  of  TE&v-r(x;  and  (c)  the  phrase's  position  in  the  sentence.. 
(a)  'Yn6p.  has  the  root  meaning  "over"  or  "above.  "148  With  the  ac- 
cusative  it  is  used  locally  in  geographical  descriptions  and  according  to 60 
Mayser  frequently  "beim  kdrperlichen  Signalelement  der  Steckbriefe.,  J49 
Apart  from  a  variant  reading  in  Heb  ix  5  ("D*E*)  the  local  meaning  does 
not  occur  in  the  New  Testament  or  the  LXX.  150  When  used  figuratively 
bTtýp  +  accusative  signifies  what  the  referent  is  beyond,  over,  or  above 
in  number,  rank,  or  quality. 
151  As  such  it  always  bears  a  certain  com- 
parative  force,  and  may  be  translated  according  to  the  context  as  "more 
than,  "  "greater  than,  "  "beyond,  "  or  "superior  to,  "  Ccf.,  e.  g.  Matt  x  24, 
37;  11  Cor  i  8;  xii  13;  Gal  i  14;  Phil  ii  9;  Phm  16).  This  figurative 
use  is  also  known  to  Ephesians  as  bnýp  Tc&v-rcL  at  iii  20  shows. 
Our  author's  interest  in  locality  tn  i  20f  makes  a  local  meaning  in 
vs.  22b  tempting.  But  the  author  usually  uses  bntpavca  in  this  regard 
(cf.  i  21,  iv  10),  and  even  this  spatial  imageryis  used  to  indicate 
Christ's  supremacy.  It  is  unlikely  then  that  the  term  is  to  be  understood 
in  a  strictly  spatial  sense.  As  to  the  figurative  meaning,  we  may  elimi- 
nate  the  idea  of  "number";  "rank"  and  "quality"  are  to  the  fore  and  here 
the  distinction  between  the  two  should  probahly  not  be  pressed,  The  ques- 
tion,  then,  is  to  whatTtdLvTcL  is  compared,  The  answer  naturally  depends 
on  our  understanding  of  ndvrcx  and  how  the  phrase  functions  in  the  sent- 
ence.  But  before  addressing  these  question,  we  note  that  the  meaning  is 
not.  Christ  is  "Head  of  all  things!;  0-m6p  simply  does  not  carry,  this 
sense  of  superintendence, 
152 
(b)  In  view  of  the  context  Tz&v-r(x  is  plainly  cosmic  in  scope,  To 
be  sure,  Mussner  contends  that  when  the  cosmos  is  in  view  the  article  is 
present,  -r&  TEdLv_rcL. 
153  But  the  anarthrous  construction  here  simply  re- 
flects  that  in  the  preceding  sentence  (vs.  22a).  154  There,  with  a 
tradition  history  reaching  back  to  Ps  viii  6,  Ttivr(x  refers  to  all  things 
both  on  earth  and  in  heaven;  nothing  is  left  outside  of  God's  subjection. 
So  in  vs.  22h  too,  the  whole  created  existence  is  in  view.  Even  so, 
Ttciv-rcL  is  not  a  monolithic  or  static  concept,  hut  admits  various  perspec- 
tives  and  dimensions,  155  Here  the  questions  of  power,  superiority  and 61 
rank  in-this  creation  are  to  the  fore.  The  term  could  refer  to  every- 
thing  in  its  potency  to  dominate,  or.  again  to  everything  as  organized 
under  authority.  What  is  excluded,  however,  is  a  limitation  to  persons 
in  the  Church,  such  as  bishops,  apostles,  etc.,  or  more  generally  to  mat- 
ters  pertaini.  ng  to  the  Church.  156 
Cc)  The  position  of  fintp  n6v-rcx  calls  for  explanation.  The 
phrase's  point  of  comparison  is  best  found  nearby,,  such  that  its  position 
in  the  sentence  is  understandable.  This-eliminates  alternatives  that  re- 
quire  a  transposition  of  the  phrase, 
157 
and  leaves  two  options:  (i)  an 
attributive  phrase  that  describes  -xepcLXAv,  or  Cii)  an  adverbial  phrase 
that  describes  the  total  action  of  Christ  being  made  Read  to  the  Church, 
(i)  Due  to  its  position  tnttp  n6v-va  is  frequently  thought  to  define 
the  predicate  accusative  xe9(xXAvi-  One  might  have  expected  -XePcAAv 
-chv  6nýp  TE&v-rcL  since  the  article  usually  precedes  an  attributive  prepo- 
sitional  phrase.  But  this  is  not  always  the  case,  and  the  anarthrous 
xcQcLXAv  may  render  the  ensuing  article  unnecessary,  Viewed  in  this  man- 
ner  the  words  may  function  as  a  conceptual  unit, 
Allowing  bTzlp  i.  ts  natural  force,  the  comparison  lies  in  the  idea  of 
headship,  Appreciative  of-this,  Bauer  joins  the  comparative  force  of  the 
preposition  with  the  unlimited  TE&v-rcL  and  -translates  in  the  superlative: 
"the  Supreme  Read.  "  Bauer  is  perhaps  correct  that  6TEtp  +  TE&v-rcL  puts 
any  comparison  in  the  superlative.  Also  this  rendering  yields  a  unified 
concept.  With-this  reading-tTE6vTa  means  everything  in  its  power  to  rule, 
i.  e.  -every  head  ,  and  the  cosmic  powers  would  serve  as  the  point  of  compar- 
ison.  But  of  what  are  these  powers  considered  heads?  It  cannot  be  the 
cosmos;  "all  things"  can  hardly  in  the  same  breath  refer  to  everything 
that  governs  as  head  and  everything  that  is  governed.  In  this  regard  Best 
is  correct  in  seeing  that  what  is  at  stake  is  headship  over  the  Church: 
"if  they  /Tosmic  powers7/  can  lay  any.  clatm  to  headship  over  the  Church, 
and  such  a%claim  is  implied  in  the  very  names  given  to  them,  then  the 62 
headship  of  Christ  is  above,  superior  tot  their  headship,  "158  But  now 
we  can  see  the  real  difficulty  with  this  view:  bTEkp  itself  admits  no 
resort  to  a  "claim  to  headship,  "  or"possible  heads";  it  introduces  a  com- 
parison  of  actual  heads  to  the  Church,  of  which  Christ,  of  course,  would 
be  the  highest.  There  is  very  little  to  justify  that  the  cosmic  powers 
were  considered  actual  heads  over  the  Church;  if  a  claim  to  headship  can 
be  inferred  from  their  names,  an  actual  headship  cannot. 
(ii)  `YTEýp  TE&v-rcL  may  be  taken  as  an  adverbial  phrase  that  quali- 
fies  the  whole  movement  of  making  Christ  Head  to  the  Church.  This., 
allows  n&v-rcL  to  mean  "everything,  "  and  the  phrase  to  take  us  forwardpq 
In  this  way,  attention  is  immediately  focused  on  that  with  respect  to 
which  Christ  is  made  Head,  i.  e.  on  the  domain  of  Christ's  headship.  The 
meaning  would  be  that  "God  made  Christ  Head,  above  everything  subject  to 
him,  to  the  Church;  "  or  "Above  everything  with  respect  to  which  God  made 
Christ  Head,  He  made  him  Head  with  respect  to  the  Church.  " 
This  interpretation  satisfies  the  three  criteria  outlined  above. 
(a)  It  accounts  for  the  comparative  force  of  fttp.  In  taking  us  forward, 
however,  the  point  of  comparison  is  not  in  the  mere  idea  of  headship,  i,  e, 
between  Christ  and  other  possible  heads.  It  is  in  the  domain  of  Christ's 
headship,  i.  e.  between  everything  of  which  Christ  is  made  Head,  and  the 
Church  of  which  He  is  in  a  special  sense  made  Head.  (b)  This  rendering 
also  accounts  for  the  cosmic  scope  of  TE&v-rcL.  Ry  finding  the  point  of 
comparison  in  the  domain  of  Christ's  headship,  Tt6LvTcL  retains  the  same 
force  as  in  vs.  22a.  It  is  an  all  inclusive  reference  to  the  created 
order.  Even  so,  the  concept  is  not  static  but-dynamic  in  character.  Only 
the  focus  is  not  on  all  things  in  their  power  to  govern  as  heads,  but  all 
things  as  they  are  subject  to,  delegated  and  organized  under  divine 
authority, 
Cc)  This  interpretation.  also  accounts,  for  the  phrase's  position  in 
the  sentence,  Since  the  phrase  qualifies  the  movement  of  Christ  being 63 
made  Head  to  the  Church,  it  naturally  follows  the  predicate  accusative. 
Perhaps  the  phrase  could  have  followed  the  indirect  object,  i.  e.  the 
Church.  We  suggest  several  reasons  for  the  phrase's  position.  This  po- 
sition  allows  for  a  smoother  transition  to  the  ensuing  statement  about 
Christ's  Body,  Also,  by  placing  the  phrase  between  the  predicate  accusa- 
tive  and  indirect  object  the  author  throws  this  relation  into  bold  relief. 
Beyond  these  points  of  convenience  and  emphasis,  the  position  of  the 
phrase  avoids  a  possible  confusion,  To.  place  the  phrase  after  the  indi- 
rect  object  might  suggest  that  the  comparison  is  between  the  Church  with 
Christ  as  its  Head  and  all  things  with  some  unnamed  power(s)  as  head(s)..  160 
So  the  phrase's  position  clarifies  that  the  dtvine  authority  under  whom 
all  things  are  organized  and  subjected  is  none  other  than  Christ  whom  God 
made  Head, 
Thus  this  interpretation  meets  our  three  criteria,  and  avoids  the 
difficulties  inherent  in  other  alternatives.  Finally,  this  view  accords 
well  with  our  findings  about  txxXna((x,  which  signifies  the  special  re- 
cipient  of  God's  redemptive  act  in  Christ.  For  these  reasons,  this 
interpretation  is  to  be  preferred.. 
Notably  Christ's  headship  of  the  Church  is  affirmed  within  the  con- 
text  of  his  headship  of  all  things.  It  is  above  everything  to  which  ý 
Christ  has  been  made  Head,  that  Christ  is  made  Head  to  the  Church,  and  in 
view  of  vs.  22b,  "everything  to  which  he  has  been  made  Head"  must  mean 
"everything  which  is  subjected  under  his  feet,  "  So  when  God  makes  Christ 
Head  to  the  Church,  this  is  a  different  perspective  on  the  same  act  where- 
by  He  subjects  all  things  under  Christ's  feet,  including  every  power  in 
this  world  and  the  next.  If,  as  is  likely,  the  Church  is  included  in  the 
"all  things"  of  vs.  22a,  then  vs,  22bshows  that  this  act  also  incorpor- 
ates  a  spectal  relation  between  Christ  and  the  Church;  a  relation  that 
surpasses  in  quality  and  rank  any  other  such  relation  Christ  has  with  the 64 
cosmos  at  large.  So  there  is  continuity  and  discontinuity  between  the 
Christ/Church  relation  and  the  Christ/cosmos  relation. 
Thus,  our  author  affirms  Christ's  headship  of  both  the  Church  and 
the  world:  the  former  affirmation  Is  direct,  the  latter  is  indirect,  but 
just  as  clear.  Christ's  headship  of  the  Church  is  in  both  rank  and  qual- 
ity  the  highest  expression  of  Christ's  headship  of  all  thi.  ngs. 
161 
still, 
the  Christ/cosmos  relation  forms  the  framework  for  the  author's  statements 
about  Christ  and  the  Church.  Therefore  an  inquiry  into  the  meaning  of 
Christ's  headship  of  all  things  will  help.  clarify  the  distinctive  charac- 
ter  of  Christ's  headship  of  the  Church,  While  -xeý=Aý  and  TON=  are 
clearly  related  in  this  passage,  that  relation-is  not  spelled  out,  but 
left  to  be  inferred  from  the  terms  themselves.  -  Having  discussedTE6vTcL,,  ' 
we  now  focus  on  xecpaAh. 
Excursus:  Christ  as  the  Cosmic  Head 
During  the  Hellenistic  period  in  which  Ephesians  was  written,  xeýOoLXA 
carried  many  connotations  and  was  applied-in  diverse  contexts.  We  discuss 
many  of  these  in  Appendix  8  and  here  offer  a  brief  summary. 
162 
CI)  The  head  is  the  most  prominent  and  elevated  part  of  man.  In 
Greek  and  Hellenistic  Jewish  literature  it  is  often  considered  the  seat  of 
the  soul  and  reason  and  the  leading  member  of  the  body.  The  body  was 
created  to  serve  the  head  and  finds  in,  it  its  raison  dletre. 
(2)  The  head  can  indicate  the  whole  person  and  his  life,  '  especially 
as  the  place  of  blessing  and  cursing.  While  this  aspect  is  found  in 
Greek,  it  is  more  prominent  in  Hebrewý  There  the  head  functions  as  the 
primary  vehicle  for  receiving  and  manifesting  realities  and  experiences 
vital  to  man's  existence  in  the  world. 
(3)  In  extended  meanings  the  head  denotes  what  is  high,.  elevated 
and  superior  and  can  have  similar  connotations  as  dpxý  and  -rý;  koc. 
(4)  In  social-political  comparisons,  ýKe  head  may  represent  the 
leading  member(s)  of  a  group  which  in  turn  is  considered  a  body.  The 
nature  of  the  head/body  relation  varies  from  place  to  place.  Government 
by  the  head  is  not  always  implied  in  these,  and  where  the  idea  does  occur 
the  head  functions  not  as  the  center  of  the  nervous  system,  but  as  the 
organ  that  mediates  various  capacities  vital  to  life. 
(5)  As  a  translation  of  OKi  ,  xwýh  came  to  denote  a  chief  or 
ruler  without  the  further  adjunct  of  a  body.  In  this  regard  it  is 
associated  with  Ttpcj-r6-roxoC,,  dpxwv,  dLpxr1y(Sc,  and  even  interchange- 
able  with  dLpxA  .  Here  the  term  takes  on  a  more  representative  character 
since  what  is  first  not  only  "rules"  but  contains  within  itself  the 
nature  and  determinative  character  of  what  follows. 65 
(6)  KCQCLXA  can  indicate  the  heavens,  God,  or  the  divine  Logos. 
Within  Macroanthropos  conceptions  the  head  was  associated  with  the 
heavens,  but  had  no  special  function.  This  probably  changed  under  the 
influence  of  Stoic  Logos  conceptions  and  Philo  explicitly  identifies  the 
head  of  all  things  with  the  Logos.  But  OW1  could  also  be  used  in  a 
cosmic  reference  to  God  and  so  it  is  hazardous  to  immediately  conclude 
the  presence  of  xcpcLXA  in  a  cosmic  context  necessarily  implies  the 
Macroanthropos  scheme. 
(7)  Finally  a  negative  result  may  be  noted.  Nowhere  is  headship  of 
all  things  ever  attributed  to  a  historical  person.  Philo's  identifica- 
tion  of  the  High  Priest  with  the  Logos  comes  closest  to  this  idea.  But 
for  Philo  this  is  made  allegorically;  he  certainly  never  hints  that  a 
particular  High  Priest  is  in  essence  the  Logos  or  head  of  all  things. 
In  the  NT  writi.  ngs  xeQcLXA  attains  real  theological  content  only  in 
the  Pauline  Corpus.  Of  note  are  the  occurrences  in  I  Cor  xi  3ff'.  163  In 
discussing  whether  women  should  wear  veils  during  worship,  Paul  offers  an 
order  of  authority;  man  is  the  head  of  woman,  Christ  is  the  head  of  man, 
and  God  the  head  of  Christ.  164  In  what  follows,  the  anatomical  and  figur- 
ative  senses  of  xe(pcL;  kh  play  off  one  another,  Despite  references  to  the 
anatomical  head,  the  model  of  authority  is  not  the  head/body  relation, 
but  "priority  of  being.  .  165  In  the  man's  case,  this  priority  is  noted  in 
two  ways;  . the  woman  is  created  (i)  from  man  and  Cii)  for  man  (vs.  8f). 
KeýpcLVI  is  an  especially  apt  term  for  expressing  these  two  aspects  in 
their  "determinative"  dimension:,  1.  e  .  with  xcý=XA  ,  source  and  goal  are 
seen  in  their  present  capacity  to  determine  and  rule 
166 
Thus  as  the  head 
of  every  man,  Christ  governs  as  the  source  and  goal  of  every  man's  exist- 
ence. 
167 
Even  so,  this  is  a  mediating  position  since  God  Himself  is  the 
head  of  Christ.  So  if  I  Cor  xi  3ff  does  not  yield  direct  information 
about  Christ's  headship  of  all  things,  it  does  provide  insight  into  the 
theological  significance  that  xcýpa?,  A  may  have,  quite  apart  from  the  ad- 
junct,  cQua.  This  use  of  xeQaXh  is  of  possible  fnfluence  on  its  use 
in  more  cosmic  contexts  in  Colossians  and  Ephesians.  To  these  we  now  turn. 
Co  11  18:  xat  a6-r6c  tcyTtv  h  xecpaAfi  -roD  crd)ua-roc  -r% 
168  txxkncrC(xc,  This  verse  belongs  to  the  hymnic  passage,  Col  i  15-20. 
If  the  ideas  here  belong  to  the  general  milieu  of  Hellenistic  Judaism, 
their  specific  content  and  character  are  Christian.  169 
KecpoLXý  stands 66 
here  in  association  with  eNrov,  dpxhf  TcPc0T6T0x0r.  -  Such  associations 
accent  the  representative  character  of  xeQcLXh  so  that  the  Head  does  not 
simply  stand  over  the  Body  but  is  vitally  united  to  it.  As  the  text 
stands  this  refers  to  Christ's  headship  of  the  Church.  One  may  suggest 
that  the  xcQcLAh  of  I  Cor  xi  has  been  joined  with  the  cyalux  XptaToG  of 
I  Cor  xii  and  elsewhere.  In  this  fashion  the  Head  would  be  united  to  the 
Body,  sharing  as  its  determinative  source  and  goal  the  attributes  and 
blessi.  ngs  of  Christ's  exalted  life, 
Many  scholars,  however,  believe  that  the  author  adds.  Tft  9xxXnatac 
to  an  original  proto-hymn.  In  this  case,  h  ueQcLXh  TOO  CXýJMTOQ  could 
refer  in  the  original  version  to  a  Macroanthropos  conception. 
'  170  BY 
adding  the  reference  to  the  Church,  the  author  links  cosmology  and  eccle- 
siology  so  that  through  the  Church  and  the  preachi*ng  of  the  Gospel  Christ 
as  the  divine  Wisdom  or  Logos  penetrates  the  cosmos. 
171  Linguistic  consid- 
erations  alone  do  not  determine  the  issue;  if  etxcBv  and  Ttpca-r6-roxoa 
(vs.  15)  can  associate  xecjx%Xh  with  cosmic  statements,  then  eCx&ý  and 
Ttpw-r6-roxor.  (vs.  19)  can  associate  it  with  the  Church.  Ultimately  the 
question  hinges  on  whether  one  construes  vs.  18b  with  what  precedes  or 
what  follows.  There  is,  however,  no  widespread.  agreement  on  the  hymn's 
original  form.  172  If  some  scholars  drop  the  reference  to  the  Church  and 
align  the  verse  with  the  preceding  cosmic  statements,  other  transpose  it 
173  to  the  end  of  the  hymn,  while  still  others  eliminate  it  altogether. 
Still  another  alternative  is  that  the  author  received  the  material  in  an 
already  redacted  form  such  that  vss,  17-18  belong  not  to  the  original 
hymn,  but  to  the  first  redaction, 
174 
Such  diverse  possibilities  make  firm  conclusions  about  a  Macroanthro- 
pos  scheme  underlying  this  text  difficult.  But  granted  the  possibility, 
the  idea  need  not  have  influenced  the  author's  Body  concept.  In  i  24  and 
iii  15  the  Body  image  appears  quite  apart  from  cosmic  considerations. 
This  is  understandable  since  the  letter  stands  within  the  Pauline 67 
tradition,  175  So  by  adding  -cflg  6xxXncCoLr.  the  author  may  not  mean  the 
Church  is  a  new,  even  if  mini-cosmos.  He  may  be  radically  juxtaposing 
his  own  redemptive-historical  understanding  of  the  Body  in  terms  of 
Semitic  corporate  personality  to  the  more  spatial  cosmic  concept,  In 
this  case  the  cosmos  is  linked  to  the  Church,  not  through  the  realignment 
of  a  cosmic  scheme,  but  through  the  restoration  of  man's  rightful  position 
in  the  cosmos  in  the  New  Adam.  This  leaves  open  the  possibility  that  the 
author  adapted  a  cosmic  perspective  for  xcwXA  without  adapting  the 
underlyi.  ng  Macroanthropos  scheme  as  such, 
Col  ii  10;  6c  la-rrv  ?I  xecpcxXh  naaft  dpxft  xat,  6Eouatcxc, 
Here  xeQaXA  attains  cosmic  significance;  Christ  is  the  "head  of  every 
principality  and  authority.  "  The  context  concerns  the  "bodily"  indwelling 
of  "all  the  fullness  of  God"  in  Christ.  176 
NzcojLcL-rLxC)c,  "bodily,  "  is 
variously  interpreted;  most  refer  it  to  the  Iiistorical  Jesus,  though  some 
refer  it  to  the  Church.  177  But  little  suggests  a  reference  to  the  cos--,  -. 
mos. 
178  The  ensuing  context,  discusses  the  believer's  incorporation  into 
Christ  through  baptism  and  faith  (vs.  121*,  so  if  this  Head  has  a  Body,  it 
is  the  Churcli.  Thus,  Christ's  headship  over  these  spiritual  powers  is 
seen  in  its  salvific  value  and  effects.  This  is  partic6larly  clear  in 
vss..  14-15  where  Christ  is  victorious  over  these  powers  in  the  cross. 
179 
In  light  of  this,  xecpaXA  conceivably  means  "ruler"  or  "chief"  without 
further  connotations. 
The  cosmic  range  of  this  headship  and  the  recurrence  of  the  terms 
TEX  Apwa,  dpxn  and  tEOUCFLcL  recall  1  15-20.180  There  Christ's  role  in 
creation  provided  a  basis  for  his  authority  over  various  powers  (vs.  15). 
181  Perhaps  in  ii  10  too,  xeQaLXý.  indicates  the  "source"  of  these  powers. 
If  so,  the  idea  cannot  be  separated  from  the  theme  of  victory  and  subjec- 
tion  inherent  in  the  context.  Is  there  a  tension  here  between  Christ  re- 
garded  as  the  mediator  of  creation  and  his  victory  in  power  through  the 
cross? 
182  We  suggest  that  any  tension  is  more  apparent  than  real. 68 
In  Col  ii  16f,  the  author  argues  that  regulations  about  food,  drink, 
and  festivals  are  but  a  shadow  of  what  is  to  come;  the  substance  or  reali- 
IS3  * 
ty  belongs  to  Christ.  The  passage  reflects  two  fundamental  convictions 
about  the  new  eschatological  age:  (1)  the  powers  and  institutions  of  the 
old  age  are  emptied  of  their  potence  and  significance  through  the  cross 
and  resurrection.  (2)  This  victorious  event  ushers  in  a  new  age  and  a 
new  source  of  life.  Thus  believers  must  avoid  the  entanglements  of  ritual 
requirements  and  angel  worship  and.  cling.  to  him  (the  Read)  who  has  con- 
quered  the  powers  and  brought  new  life  Cvss.  18-19).  Christ,  then,  is 
the  eschatological  Head,  who  rules,  but  whose  rule  ends  the'old  age  and 
begins  the  new  one,  the  source  of  a  new  life, 
Inquiring  more  closely  into  the  relation  between  the  old  and  new-,  one 
discovers  not  only  discontinuity,  but  also  continuity.  While  Christ,  or 
the  new,  age  consubstantial  with  him,  does  not  embody  a  Platonic  realm  of 
ideas,  he  does  provide  the.  old.  age  its  ratson  dletre.  184  Some  such  view 
would  have  been  necessary  to  anyone  who  held  (1)  that  the  world  is  fallen 
and  (2)  God's  ultimate  purpose  for  the  world  is  to  be  accomplished.  (Why 
else  would  God  maintain  a  fallen  world?  )  Thus,  Christ  as  the  eschatologi- 
cal  Head  not  only  rules,  but  his  rule  forms  the  very  purpose  of  the  old 
age's  existence,  precisely  as  the  source  of  the  new  age.  -  To  the  extent 
that  the  new  age  is  considered  incomplete,  or  to  put  it  another  way,  that 
the  two  ages  overlap,  Christ  embodies  the  goal  of  all  things. 
It  could  be  argued  on  philosophical  grounds  that  whatever  embodies 
the  purpose  of  a  created  thing  resides  in  the  mind  of  the  creator  as  that 
thing's  source,  This  idea  is  present  (and  thus  viable  exegetically) 
during  the  period  of  the  New  Testament  in  the  common  correlation  of  the 
Urzeit  and  Endzeit,  Such  a  correlation  is  implicit  in  Col  i  15-20.  He 
who  embodies  and  mediates  the  creation  of  the  Urzeit  has  introduced  the 
Endzeit  through  his  redemptive  acts  of  resurrection  (vs.  18b)  and  death 
(vs,  20).  Christ's  rol,  eAn  creation  is,  then,.  not.  alien  to  his 69 
eschatological  function  as  redeemer  and  reconciler.  The  latter  is  simply 
the  former  in  its  redemptive  effects.  If  Christ  must  be  revealed  and  es- 
tablished,  this  is  not  because  he  lacks  power  as  the  mediating  source  of 
creation,  On  the  contrary,  this  forms  the  foundation  from  which  he  is 
able  to  take  the  necessary  steps  to  quell  the  rebellion  of  creation  and 
185  to  secure  for  it  its  God-intended  issue.  So  while  at  ii  10  xwcLXA 
does  mean  ruler,  we  suggest  that  it  is  a  particularly  pregnant  term  which 
allows  a  certain  fluidity  of  thought.  With  this  si.  ngle  term,  the  author 
captures  the  connotations  of  creative  source  and  eschatological  goal  and 
marshals  them  together  into  the  present  as  God's  creative,  providential 
and  pervasive  will  and  rule. 
Col  ii  19:  xat  *o6  xpcx-rw-v.  Tylv  xeQaAAv,  1E  o13  nav  T6  a8ua 
A-close  link  exists  here  between  Christ's  headship  of  the  Church 
and  that  over  the  cosmic  po  wers. 
186  The  Head  to  which  the  Church  is 
united  and  from  which  it  grows  is  none  other  than-the  Head  of  every  princi- 
pality  and  power.  The  false  teachers,  who-claim  a  superior  spiritual 
existence,  in  truth  have  not  perceived  the  cosmic  significance  of  Christ's 
victory,  Their  proud  insistence  on  self-ahasement,  visions  and  worship  of 
angels  shows  they  do  not.  cli.  ng  to  the-exalted  Head  who  provides  unity  and 
divine  growth  to.  all  the  Body.  Thus  they  sever  themselves  from  the  redemp- 
tive  life  that  Christ  as  Head  supplies  the  Body,  the  very  life  that 
(ironically)  provides  the  ingredients  of  wisdom  and  security  from  cosmic 
forces  that  they  apparently.  so  yearn  for.  The  Body,  then,  is  united  to 
the  Head  as  the  special  recipient  of  the  blessings1that  Christ's  headship 
over  the  powers  brings.  It  most  naturally  refers  to  the  Church,  187 
But  granted  that  the  Church  is  the  intended  reference,.  the  author  may 
have  hi  stor  i  ci  zed  a  co  smi  cf  ormu  1  a.  We  discussed  this  theory  earlier  re- 
garding  i  18  and  its  acceptance  here  is  related-to  its  acceptance  thereys 
Here  we  make  three  brief  points:  (1)  The  physiological  terms  for  body 
unity  and  growth  are  so  general  that  they  hardly  speak  for  a  specifically 70 
189 
cosmic  context.  (2)  The  Body's  growth  concerns  the  spiritual  maturity 
and  unity  of  the  Church  with  Christ,  not  its  outward  extension  or  penetra- 
tion  into  the  cosmos. 
190  In  what  follows  the  author  depicts  the  ' 
believer's  union  with  Christ  in  his  death  and  resurrection,  Here  the 
conseq'uences  of  this  union  for  the  believer's  relation  to  the  world  con- 
cern  shunning  the  ways  of  the  world,  rather  than  going  out  into  the  world. 
(3)  The  Church-is  clearly  the  special  recipient  of  Christ's  salvific  acts 
as  the  exalted  Head,  and  as  such  is  contrasted  to  the  cosmic  powers, 
191 
It  is  difficult  to  see  how  the  idea  of  a  cosmic  body  could  provide  the 
impetus  to  identify  the  Church  as  precisely  that  special  Body  of  the  Head 
that  is  distinct  from  and  set  over  against  the  cosmos  at  large. 
Generally,  then,  Colossians  attests  a  close  relatton  between  Christ's 
headship  over  the  cosmic  powers  and  his  headship  of  the  Church.  Both 
spring  from  the  author's  understanding  of  Christ's  redemptive  work. 
Christ's  headship  over  the  powers  shows  that  the  author's  salvific  frame- 
work  is  cosmic  in  scope.  But  within  that  framework  the  Head/Body  concept 
describes  the  special  inclusive  and  redemptive  relation  between  Christ  and 
the  Church. 
In  Ephesians,  outside  1  23,  '  xepcLAA  refers  to  Christ  as  Head  of  the 
Body,  the  Church  (iv  15f;  v  23),  and  to  man  as  head  of  his  wife  (v  23). 
Of  these  only  iv  15  has  any  possible  relevance  here.  Even  so,  the  verse 
stresses  Christ's  relation  to  the  Church,  and  any  cosmic  implications  de- 
pend  largely  on  our  conclusions  here.  So  we  defer  discussion  until  ch'.  M. 
Eph  i  10.,  dLVaXE(P0LX(X46CraG00LL,  T&  TE(iV-rCL  6V  -rý)  XpLcr-rrp,  The  con- 
text  concerns  making  known  the  mystery  of  God's  w.  ill  according  to  the  good 
pleasure  that  He  put  forth  in  Christ  for  administration  at  the  fullness  of 
192  the  times,  The  key  word  is  &vaxcýpcLXat6ojiat.. 
This  rare  verb  is  a  combination  of  &vcL  and  xecPcAcLL6w.  The  latter 
verb  is  derived  from  XC(Pd>.  CLLOV,  which  means  "chief  or  main  point*  to  Itsumol 
or  "summary.  "  The  noun  and  simple  verb  are  frequent  in  mathemati'cal 71  - 
contexts  and  perhaps  the  addition  of  dLv(x  is  prompted  by  the  ancient 
practice  of  adding  up  from  the  botýom  and  placing  the  sum  at  the  top.  193 
But  the  word  group  is  also  used  in  rhetoric,  and  it  is  in  this  context 
'194  that  the  compound  form  most  often  occurs  .  Notably  the  best  introduc 
tions  were  sometimes  thought  to  contain  a  short  summary,  which  served  as 
a  xeQcLXA  to  the  body  of  the  speech  (Arist.  Rbgt.  111  14,1415b  5).  Perhaps, 
then,  dLv(y,  indicates  (or  came  to  indicate)  the  repetition  involved  in  re- 
stating  the  main  point  in  a  conclu.  ding  summary, 
195 
The  only  NT  instances  of  dv(%xeQcLXcLt6co  are  at  Eph  1  10  and  Rom  xiii 
9.  In  Rom  xiii  9  it  describes  the  relation  of  the  love-commandment  to  the 
whole  law,  and  is  usually  translated  "summed  up,  "  or  "comprised.  ,  196  But 
if  the  love-commandment  "sums  up"  the  others,  the  idea  is  not  that  by 
adding  up  the  doing  of  each  commandment,  we  somehov  arrive  at  love.  The 
thought  is  certainly  more  penetrating.  All  the  commandments  find  in  the 
love-commandment  a  concise  statement  of  their  underlying  source  and  over- 
riding  goal.  Thus  when  this  commandment  is  viewed  as  the  "main  point"  of 
all  the  others,  the  others  emerge  in  a  new  light.  The  love-command  does 
not  impose  a  unity  on  the  others;  it  rather  reveals  the  divine  unity  in- 
herent  in  the  other  commandments.  Thus  other  commandments  are  subordinate 
to  the  love-commandment  because  to  sever  them  from  love  is  to  sever  them 
from  their  divine  basis  and  purpose. 
'197  In  Eph  i  10  the  meaning  of  &vcLxe(poAcLt6o4aL  is  disputed,  Some 
scholars,  adapting  the  idea  of  "gathering  together"  which  occurs  in  any 
summing  up,  render  the  verb  as  "unite.,,  198  Others  allow  xcQcxXA  a  cer-ý 
tain  say,  and  translate  the  word  as  "comprehend  under  one  Head.  11199  Still 
others  take  dLvcx  to  indicate  repetition,  thus  yielding  "restore"  or  "re- 
unite"  or  even  "renew.,,  200  There  are  two  problems  here:  (1)  Does  xccpcxxA 
play  a  part  in  the  word's  meaning?.  (2)  Does  the  term  suggest  repetition? 
(1)  "AvcLxe(poLXcLCow  is  clearly  derived  from  XCQdXCLLov,  not  xeQCXXTI. 
Still  xwdAarov  is  itself  derivea  from  xecpcxXA,  and  also  some  account 72 
should  be  taken  that  Wi  indicates  either  "head"  or  "sum"  or  "main 
thing.,  201  So  while  xe(paAh  is  not  the  direct  stem  of  the  Verb,  it  be- 
longs  to  the  same  word  group  and  in  the  proper  context  might  be  influen- 
tial.  The  question,  then,  hinges  on  the  theological  meaning  and  context 
of  the  expression. 
202 
The  interpretation  "unite"  suggests  that  Christ  consists  of,  contains, 
or  represents  in  himself  all  the.  elements  and  beings  of  the  cosmos,  and 
hence  characterizes  cosmic  unity. 
203.  We.  agree  with  this  view  to  the  ex- 
tent  that  God  makes  Christ  the  focal  point  of.  all  things.  Yet  it  is 
precisely  this  cosmic  unity.  in  Christ  that  cannot  be  viewed  apart  from 
God's  elective,  authoritative,,  albeit  gracious  and  unified  will,  After  all, 
the  verse  ultimately  defines  the  mystery  of  God's  will,  which  implies  the 
authority  and  power  to  execute  and  accomplish  that  will,  These  ideas  are 
not  extraneous  to  our  ýerb.  The  main  point  of  a  discussion  is  that  from 
which  the  discussion  follows  and  back  to  which  it  leads.  In  summing  up 
minor  points  are  clearly  subordinated  to  the  main  point.  Since  God's  will 
to  arrange  all  thi.  ngs  under  a  single  heading'should  not  be  separated  from 
the  divine  rule  and  power  through  which  such  an  arrangement  is  revealed, 
established,  and  exercised,  an  association  with  xwcxXý  is  natural  enough 
and  appropriate  to  the  context.  As  seen  in  Colossians  xe(pcxXA  can  capture 
the  connotations  of  "source  and  goal"  and  focus  these  to  express  what  me- 
diates  God's  all  pervasive  rule.  Something  similar  is  appropriate  here. 
Christ  is  the  mediating  source  and  goal  of  all  things  as  the  mediator  of 
God's  will.  It  seems  likely,  then,  xe(paXA  has  influenced  the  choice  of 
this  verb, 
204  If  so,  the  association  with  xccpcLXA  accents  how  cosmic  uni- 
ty  ultimately  depends  on  the  divine  order  and  rule  that  is  revealed  and 
established  in  Christ. 
(2)'  Does  the  verb  imply  a  previous  unity  that  was  lost,  but  is  now 
regained?  Notaftly,  dLvcLxeýpaA(%L.  6ca  does  not  bear  the  idea  of  making  order 
out  of  chaos.  It  is  a  rhetorical  term  that  indicates  the  act  of  gathering 73 
various  elements  of  a  discussion  and  restating  them  as  to  their  common 
unifying  theme,  i.  e.  to  the  chief  point  from  which  the  discussion  follows 
and  to  which  it  leads.  An  element  of  repetition  always  exists  here  be- 
cause  a  summary  must  restate  the  individual  elements,  only,  now  making 
explicit  the  unity  of  the  preceding  discussion  with  regard  to  the  main 
point.  Such  a  "summing  up"  does  not  impose  a  unity,  but  reveals  or  ex- 
presses  what  unity  exists  among  the  parts, 
It  is  significant,  then,,  that  the.  context  concerns  making  known  the 
mystery  of  God's  will,  At  stake  is  the  unveiling  of  the  unity  of  all 
things  in  the  God  who  created  all  things  (iii  9).  and  who  works  all  things 
according  to  his  purpose  (i  11).  '  Since  Christ  is  the  xe(pdAcxLov,  he  is 
the  main  point  from  which  all  things  proceed  and  to,  which  they  lead.  This 
view  is  also  echoed  in  Col  1  15ff.  205  This  is  not  to  deny  the  brokenness 
and  separateness  of  the  cosmos.  Evidently  the  author  saw  in  the  breaking 
down  of  a  discussion  into  its  parts  an  analogy  to  the  breaking  down  of 
the  original  cosmic  order.  The  cosmos  was  commonly  conceived  to  be  organ- 
ized  under  various  cosmic  powers  and  divided  into  various  epochs.  But 
even  amid  the  very  real  divisions  caused  by  sin  and  evil,  God's  will  is  at 
work.  At  the  right  time  God  shows  forth.  His,  good  purpose  in  Christ  and 
introduces  a  new  administration  in  Christ;  He  reheads  and  reorganizes  all 
things  in  Christ,  This  administration  is  new-,  not  in  that  its  organizing 
principle  (i.  e.  Christ)  is  new,  but  in  that  now  Christ  is  revealed  with 
all  things  under  his  feet.  In  other  words,  Christ  is  reinstated  as  Head 
with  all  the  other  heads  subordinated  and  co-ordinated  to  him,  in  the  same 
sense  that  a  summary  restates  the  main  point,  with  all  the  preceding  dis- 
cussion  subordinated  and  co-ordinated  to  it,  But  even  here,  as  in  Col  i 
10,  this  headship  has  a  redemptive  bias  towards  believers.  It  is  precise- 
ly  in  him  to  whom  all  things  are  subordinated  and  co-ordinated,  in  whom 
believers  are  made  God's  portion  (vs,  11). 74 
Eph  i  23:  Our  text  distinctly  shows  that  Christ  is  this  cosmic  Head 
precisely  as  the  New  Adam.  Probably  by  the  time  of  Ephesians  the  Last 
Adam  motif  that  pictures  Christ  as  the  Second  Man  from  Heaven  (I  Cor  xv 
45ff)  was  already  combined  with  Wisdom  and  Logos  motifs  t  hat  portray 
Christ  as  the  Mediator  of  creation  (I  Cor  viii  6,  Col  i  5ff).  206  Such  a 
conflation  would  facilitate  the  New  Adam's  assumption  of  cosmic  attributes. 
But  it  does  not  explain  why  the  New  Adam's  exalted  position  is  depicted 
by  xepcLXA,  At  this  point  one  might  feel  driven  to  some  adaptation  of  a 
Macroanthropos'scheme.  This  requires  not  only  the  Joining  of  the  Second 
Man  from  Heaven  and  Wisdom/Logos  motifs,  but.  also  the  combination  of  these 
ideas  with  the  Macroanthropos  concept. 
207  But  xeý=Xý  need  not  presuppose 
a  body  for  it  to  be  of  cosmic  significance,  and-nothing  here  suggests  that 
the  cosmos  is  Christ's  Body,  So  even  if-a  Macroanthropos  scheme  facili- 
tated  the  designation  of  Christ  as  xe(PcLX4.,  -it  was  hardly  the  motivating 
factor. 
Perhaps  a  more  fruitful  approach  would  he  to  see  a  conflation  of 
various  themes  attested  in  I  Corinthians;  the  Mediator  of  creation  (Viii 
6);  the  Head  of  every  man  (xi  3);  the  Body  of  Christ  Cvi  15,  x  17,  xii 
12ff);  the  Second  Man  from  Heaven  (xV-47),  Here  are  the  ingredients  for 
the  conception  found  in  Colossians  and  Ephesians.  Perhaps  when  the  all- 
sufficiency  of  Christ's'work  and  the  Gospel  were  threatened,  these  themes 
were  brought  together  in  varying  ways  to  accent  Christ's  supremacy  in  crea- 
tion  and  redemption  as  well  as  the  Church's  unity  with  this  exalted  one. 
Such  a  combination  could  also  enlighten  the  New  Adam  theology  of  Ephesians, 
As  earlier  suggested  Christ  as  the  New  Adam  restores  man  to  his  God- 
intended  position  in  the  cosmos,  The  New  Adam  must  face  and  defeat  any 
power,  earthly  or  heavenly,  that  obstructs  fulfillment  of  that  mission. 
If  this  spells  defeat  for  the  spiritual  powers,  it  also  spells  cosmic  uni- 
ty.  For  cosmic  unity  cannot  be  attained  apart  from  God's  intended  order 
for  the  world,  Especially  here  we  note  a  point  of  contact  with  Wisdom  and 75 
Logos  speculations.  The  subjection  of  all  things  to  this  New  Adam  sug- 
gests  ýhat  God's  will  for  the  cosmos  is  fulfilled  in  this  man,  and  that 
he  mediates  this  will  through  his  rule  over  all  things.  In  other  words, 
it  is  not  Wisdom,  the  Logos,  or  the  Torah  that  mediates  God's  will  and 
brings  cosmic  order  and  unity;  it  is  rather  through  the  personal  rule  of 
the  eschatological  Head  that  God's  will  is  revealed  and  established. 
Christ,  then,  is  this  New  Adam  precisely  as  the  incarnated  Lord  and  Medi- 
ator  of  creation,  the  mediating  source  and  goal  of  all  things,  God's 
xc(P(5AoLLov  for  all  things. 
At  the  same  time  it  is  clear  that  Christ  shares-the  benefits  of  his 
rule  with  all  men  who  in  faith  recognize  him  as  Lord.  Unlike  Wisdom  who 
cannot  find  a  dwelling  place  among  men  or  who  simply  imparts  salvation 
through  the  gift  of  wisdom,  or  unlike  Philo's  Logos  that  remains  transcend- 
ent  and  must  be  grasped  through  philosophical  mysticism,  or  even  unlike 
the  Torah  whose  prescriptions  must  tie  scrupulously  obeyed,  the  Lord  and 
Mediator  of  creation  comes  to  mankind  as  a  man  and  imparts  salvation  by 
giving  his  own  humanity  on  the  cross.  Thus  if  Christ  now-rules  all  things 
as  the  New  Adam,  he  also  makes  available  to  all  men  the  blessings  of  that 
rule  by  embracing  within  himself.  all  who  through  faith  share  his  ýUmanity. 
Thus,  the  rule  of  all  things  is  seen-in  its  redemptive  benefits  for  man. 
In  this  scheme  -xeQcLXh  has  a  dual  function,  First  it  parallels 
TEoOr.  and  so  picks  up  the  connotation  of  Christ's  supreme  sovereignty.  In 
this  regard  xe(pcLAA  is  a  likely  choice  of  words;  it  often  denoted  the 
chief,  the  ruler,  the  determinative  source  and,  goal  of  a  thing.  Adam 
could  be  numbered  among  the  heads  of  humanity  (Jub  ii  23),  or  the  Messiah 
could  be  described  as  the  "head  of  the  Gentiles"  or  "nations"  (LXX  Ps  xvii 
34,  *,  44).  208  The  cosmic  range  of  this  headship  could  have  been  a  simple 
extension  of  Christol,  ogy  along  the  lines  we  saw  in  the  Psalms.  209r  This 
process  was  probably  facilitated  by  the  understanding  of  this  New  Adam  as 
the  incarnated  Mediator  of  creation.  But  second,  Christ's  victory  over 76 
his  enemies  and  the  subjection  of-all  things  to  him  does  not  concern 
Christ  as  an  isolated  individual,  but  as  the  New  Adam  who  incorporates 
within  himself  a  new  humanity.  Thus  xepxXý  does  not  simply  look  back  to 
Tco6c,  but  more  importantly  looks  forward  to  cyCo=.  Indeed  if  our  analy- 
sis  of  vs,  22b  is  correct,  Christ's  headship  of  the  Church  is  the  primary 
starting  point,  the  place  where  his  headship  of  the  cosmos  is  revealed 
and  established, 
In  conclusion,  Christ's  headship  of.  all  th.  ings  has  a  fourfold  signi- 
ficance; 
(1)  Christ  as  xwcLXA  governs  the  cosmos  as  its  supreme.  ruler.  The 
ideas  of  authority  and  rule  are  the  primary  point  of  departure.  Christ  is 
the  eschatological  ruler  of  all  things. 
(2)  Christ  as  xeýpa%A  governs  the  cosmos  as  its  creative  source  and 
eschatological.  goal.  If  Christ  is  the  Read  of  the  cosmos,  the  cosmos  is 
nonetheless  not  his  body.  The  cosmos  is  rather  subject  to  Christ  in  its 
dependence  on  him  as  the  source  and  goal  of  its  being.  In  capturing  these 
connotations  of  source  and  goal,  xcpcLXA  indicates  these  in  their  present 
determinative  effect,  i.  e.  where  the  source  and  goal  of  a  thing  impinges 
on  the  existence  of  that  thing  as  rule  and  authority. 
ý3)  Christ  as  mecpýfi  governs  the  cosmos  as  the  focal  point  of  its 
unity  If  Christ's  headship  serves  as  the  main  point  from  which  all 
things  proceed  and  to  which  they  lead,  then  this  serves  not  only  to  sub- 
ordinate,  but  also  to  co-ordinate  all  things  to  him.  Cosmic  unity,  then, 
depends  on  the  unity  of  the  divine  will  that  Christ's  rule  mediates. 
. 
(4)  Finally,  Christ  as  xewXA  governs,  all  things  as  the  New  Adam. 
Christ's  headship  of  the  cosmos  is  never  viewed  apart  from  its  redemptive 
benefits  for  man.  As  the  New  Adam  Christ  establishes  a  renewed  cosmic 
order  in  which  man  regains  his  former  glory  and  is  no  longer  subject  to 
cosmic  powers.  It  is  for  this  reason  that  Christ's  headship  of  the  Church 
is  the  highest  expression  of  his  headship  over  all  things;  the  Church,  the 
new  humanity,  is  the  special  recipient  of  those  divine  acts  whereby 
Christ's  eschatological  rule  over.  all  things  is  revealed  and  established. 
Our  analysis  of  vs.  22b  has  suggested  that  the  Church  is  the  highest 
expression  of  Christ's  headship  over,  all  things.  If  Christ  as  the  New 
Adam  fulfills  man's  destiny  as  revealed  in  Ps  viii,  the  Church  as  the  new 
humanity  stands  with  the  cosmos  in  being  subject  to  Christ,  but  with  Christ 
in  sharing  the  qualities  and  attributes  of  Christ's  status  as  the  New  Adam. 
Thus  the  Church  is  distinguished  from  the  cosmos  at  large  as  the  special, 
recipient  of  those  attributes,  qualities,  blessings  and  benefits  that  char- 
acterize  Christ's  relation  to  the  world.  If  Christ  rules  the  cosmos,  then 77 
the  Church  is  subject  to  that  rule,  but  now  as  the  special  recipient  of 
all  the  benefits  of  that  rule.  If  the  cosmos  has  its  source  and  goal  in 
Christ,  so  too  the  Church,  but  now  as  the  source  and  goal  of  a  higher 
order  of  life  through  which  God  makes  known  His  wisdom  to  the  cosmic 
powers.  If  the  cosmos  finds  unity  in  Christ,  the  Church's  unity  with 
Christ  evinces  more  than  a.  co-ordinated  order  of  being,  but  that  of  an  in- 
timate  personal  fellowship,  a  sharing  of  humanity.  What  then  distin- 
guishes  the  Church  from  the  cosmos  is  its  special  unity  with  Christ  by 
which-it  receives  and  shares  Christ's  attributes  and  blessings.  This  is 
confirmed  by  a  characteristic  of  Christ's  headship  of  the  Church,  which 
his  headship  of  the  cosmos  does  not  share;  the  Church  is  Christ's  Body. 
vs.  23.,  ý-rLg  ta-rLv  -r6  cFali(x  otO-roO,,  According  to  Bauer  dcrcLc; 
may  emphasize  "a  characteristic  quality  by  which  a  preceding  statement  is 
to  be  confirmed,,, 
210  Such  an  understandi.  ng  here  adds  emphasis  to  the  des- 
cription  of  the  Church  as  Christ's  Body;  it  indicates  that  something 
essential  to  the  Christ/Church  relation  is  being  discussed.  That  God  made 
Christ,  above  all  things,  to  the  Church  is  now  confirmed  by  the  Church's 
unity  witti  this  exalted  one  as  his  Body.  It  is  in  view  of  this  God-willed 
unity  between  Christ  and  his  Church  that  our  author  now  describes  the 
Church  as  -r6  crC)jLa  aftoO.  In  this  manner  he  draws  attention  to  the  God- 
given  nature  and  structure  of  Christ's  relation  to  the  Church.  But  how, 
then,  are  Christ  as  the  Head  and  the  Church  as  his  Body  related?  There 
have  been  several  proposals*. 
(a)  The  Head/Body  relation  might  reflect  ancient  medical  opinions 
about  the  brain  and  the  body.  This  view,  championed  by  Lightfoot,  has 
211  recently  been  taken  up  by  Barth,  Barth  summarizes  the  views  of 
Hippocrates  and  Galen: 
j.  H.  ippocrates'  and  Galen's  neurological  doctrine  amounts 
to  th;  following:  the  head,  i.  e.  the  brain,  is  the  coordinator 
and  integrater  of  the  body's  sensations.  Thus  it  is  the  body's 
chief  administrator.  It  not  only  receives,  registers,  arranges, 
and  retains  messages,  but  much  more$  it  also  has  a  causative, 
almost  creative,  function:  it  selects,  evaluates,  and  steers 78 
the  sensations  of  the  body  communicated  to  it,  and  decides  on 
a  proper  reaction  to  them.  212 
Barth  concludes  that  our  author  "could  ascribe  to  the  head  more  than  a 
representative  or  dominating  function,  He  could  attribute  to  it  the 
power  to  perceive,  to  interpret,  to  coordinate,  and  to  unify  all  that 
went  on  in  the  body  and  its  several  members.  .  213 
There  are  several  limitations  to  this  proposal.  The  medical  texts 
speak  of  the  brain,  not  the  head.  Also  what  little  evidence  there  is  in 
Ephesians  points  to  the  heart,  not  the  head,  as  the  seat  of  will  and  - 
reason  (i  18;  iii  17;  iv  18).  When  this  fact  is  coupled  with  the  author's 
use  of  crdpE  and  cyC)4a  in  v  29ff,  it  seems  clear  that  his  anthropology 
reflects  OT  presuppositions. 
214  If  the  author  based  the  Head/Body  rela- 
tion  solely  on  such  medical  ideas,  it  would  conflict  with  his  own 
anthropological  presuppositions.  Finally,  this  background  suggests  that 
aC)ua  denotes  the  trunk.  Yet  elsewhere  arjum  plainly  depicts  the  entire 
body  (ii  16;  iv  4,12;  v  23,280  30).  Even  here  and  at  iv  16  the  use  of 
(xO-roG  and  9E  oZ)  instead  of  aftft  and  9E  ý'nc  suggests  that  cQua  is 
the  entire  body  and  not  just  the  trunk.  Thus  while  informative  this  back- 
ground  does  not  explain  the  oscillation  between  Christ  as  Head-and  Christ 
as  Body, 
(b)  Ancient  physiological  insights  are  reflected  on  a  more  popular 
level  when  the  leader  of  a  social-political  group-is  compared  to  the  head 
of  a  body,  Sometimes,  of  course,  these  comparisons  simply  focus  on  the 
head's,  prominent  position  as  the  highest  member. 
215 
But  often  the  head 
possesses  capacities  vital  to  the  body,  such  as  life,  health,  and  unityý16 
Nor  was  the  referent  always  a  political  relationship.  Philo,  for  instance, 
states  that  the  virtuous  one,  whether  a  single  man  or  a  nation,  will  be 
the  xe(pcLXfi.  v  jiýv,  -rorj  dLvopwTte  Cou.  y6vouc  ....  -robr.  5ý  dxxoug 
eLnCXVTCXQ  O'LOV  U6PTI  CABILaTog  týUX06UCVCL  TCXQ  6V  XepaXt  XCLL  bnepdLV(O 
6uvdLuecrt;  v  (Praem.  Poen. 
'125). 
217 79 
While  this  background  presupposes  that  xewXh  is  the  seat  of  the 
rational  powers  and  soul,  crroucx  often  denotes  the  whole  body  and  not 
just  the  trunk,  The  real  difficulty  is  that  in  Ephesians  Christ  is  not 
simply  united  with  the  Body  as  Head,  but  in  some  sense  is  identified  with 
this  Body  as  Head:  i.  e.  Christ  is  not  simply  the  One,  but  also  the  Many, 
This  apparent  inconsistency  in  the  terms'  reference  point  causes  some 
scholars  to  dispute  the  influence  of  the  popular  social-political  compar- 
isons.  Schlier,  for  example,  states.,  "Im  Umkreis  der  griechisch- 
rdmischer  Textq  gibt  es  keine  formale  Anal,  ogie  zu-den  Gleichungen:  c6)4a 
(txxXTjcCcx)  =  Christus,  xeýpoLXA  -  Christus  und  caua  +  xeý=Xh  = 
Christus.,,  218 
Cc)  The  background  for  this  oscillation  between  Christ  as  Head  and 
as  Body  is  perhaps  found  in  pantheistic  statements  about  the  cosmos. 
Orphic  Frag.  168,  for  example,  states  in  1.2:  *  ZebQ  xecpaXý,  zebc 
jitcyccx,  ubr.  6'  6x  TE6v-rcx  -re-rux-raq  and  then  in-1.12:  TEdv-rcx  y&p 
tV  ZnV69  4ýeYCWP  TdLOC  C7611=t.  XCETaL  . 
219  Zeus  is  both  the  head  as 
the  source  and  ýrinciple  of  all  things,  and  the  body  in  which  they  lie. 
Zeus  as  head  is  not  identified  w-ith  the  body  by  virtue  of  the  head's  func- 
tion  but  by  virtue  of  his  pantheistic  identification  with  all  things  as 
the,  All-God,  He  is  both  head  and  body  simply  because  he  is  all  things. 
But  in  Ephesians  Christ's  identity  with  the  Body  springs  from  his  activity 
as  Head.  Thus  his  identity  with  the  Body  is  not  pantheistic,  but  func- 
tional.  Also  in  Ephesians  -r6  cQua  oLftoG  defines  the  Church,  and 
neither  Christ  as  Head  nor  the  Church  as  his  Body  is  identified  with  -r& 
TE&vTa  in  this  pantheistic  sense.  In  fact  both  Christ  and  the  Church 
stand  over  against  -r&  Ttdv-ccL  precisely  as  xeýpoýh  and  crCo4a.  How  and 
why,  'then,  were  these  cosmic  statements  applied  to  Christ  and  the  Church 
so  as  to  make  them  stand  apart  from  the  cosmos? 
. 
In  his  earlier  work  Schlier  referred  to  this  fragment  while  putting 
220  forth  gnostic  parallels  to  the  Ephesian  Body  concept.  The  gnostic 80 
materials  show  how  such  cosmic  statements  were  modified  to  indicate  a 
world  of  souls.  When  the  lateness  of  the  texts  and  the  methodology  of 
their  reconstruction  raised  serious  objections,  Schlier  later  spoke  of  a 
Jewish  Adam-speculation  influenced  by  an  oriental-gnostic  "Urmensch- 
Erldser-Mythus.,,  221  Unfortunately  Schlier  leaves  the  lines  of  this  devel- 
opment  unusually  Vague  and  the  clarity  of  his  former  thesis  has  largely 
been  lost.  222 
While  abandoning  recourse  to  Gnosticism,  Schweizer  nonetheless  agrees 
wi  th  Schl  ier  that  our  author  has  hi  storici  zed  a  cosmic  scheme  prevalent  at 
223  Colossae,  Christ  as  the  cosmic  Read  now  fills  and  permeates  the  cosmos 
through  his  Body.  That  the  Body  ts  not  merely  the  trunk  is  again  linguis- 
tically  based  on  Orphic  Frag.  168.224  But  clearly,  Christ  and  Church 
cannot  be  identified  in  the  same  pantheistic  sense  presupposed  in  the 
Orphic  fragment  and  similar  statements.  So  when  pressed  for  the  author's 
own  use  of  the  Head/Body  conception,  Schw6izer  resorts  to  ideas  found  in 
I  Corinthians;  the  head  is  re-interpreted  in  Jewish  fashion  as  OKI  and 
the  body  in  Pauline  fashion  as  the  Body  of  Christ,  225  The  cosmic  concep- 
tion  only  shows  any  real  influence  in  explaining  the  cosmic  context  and 
bringing  to  bear  a  universalist  tendency.  byýwhich  Christ's  world  dominion 
is  realized  through  the  preaching  of  the  gospel,  and  manifested  in  the 
Church  consisting  of  Gentiles  and  Jews.  226  But  to  the  extent  that  these 
aspects  are  exegetically  justified  they  may  be  accounted  for  quite  apart 
from  the  Macroanthropos  scheme  by  a  New  Adam  conception  wherein  Christ  as 
the  New  Adam  fulfills  God's  intended  cosmic  order  and  embraces  a  new  hu- 
manity  consisting  of  Jews  and  Gentiles,  Moreover  it  must  be  noted  that 
cQjm.  had  too  varied  a  background  to  evoke  automatically  cosmic  imageryý27 
If  cC)=Is  identification  with  the  9xxXTjcrC.  cL  evokes  an  image,  it  is  the 
social-political  comparisons  of  popular  philosophy,  To  be  sure  there  is 
much  that  is  unusual  about  thts.  usage  here,  not  the  least  its  appearance 
in  a  cosmic  context.  But  it  is  equally  clear  that  the  cosmic  context  is 81 
not  determined  by  the  use  of(DZ4a  for  the  Church,  but  by  virtue  of 
Christ's  exaltation  to  God's  right  hand.,  Thus  it  is  unwarrOted  to  con- 
clude  that  our  author  has  been  greatly  influenced  by  a  Macroanthropos 
scheme,  and  a  different  source  must  be  sought  for  unusual  aspects  of  the 
text's  presentation. 
(d)  A  quite  different'approach  is  to  deny  that  the  Head  and  Body 
represent  a  unified  image  or  metaphor.  While  the  Church  is  indeed  Christ's 
Body  and  thus  is  united  to  him  who  is  the  Head,  it  does  not  necessarily 
follow  that  Christ  is  the  Head  of  the  Body.  This  approach  generally  takes 
xwýA  in  the  OT  sense  of  Ob(i  and  cr&S4a  as  in  I  Corinthians  and 
Romans,  understood  in  terms  of  corporate.  personality,  H.  Ridderbos  follows 
this  line  and  after  an  analysi's  of  the  major  texts  he  concludes; 
If  one  may  assume  with  certainty,  therefore,  that  the  con- 
cepts  "head"  and  "body"  each  have  their  own  independence  and 
are  not  to  be  viewed  as  representations  mutually  dependent  on 
each.  other,  on  the  other  hand  it  can.  also  be  seen  from  the  above 
how  these  two  qualifications  can  be  so.  closely  related  to  each 
other,  The  ground  for  this  conjunction  does  not  lie  in  that 
"head"  and  "body"  in  Paul's  thought  may  be  said  gradually  to 
have  merged  into  one  composite  metaphor,  but  that  both  concepts, 
each  in  its  own  way  and  each  from  "its  own  side,  "  materially 
give  expression  to  the  same  idea,  namely,  that  of  the  church's 
belonging  to  Christ,  both  in  the  redemptive-historical  and 
corporate  as  well  as  in  the  pneumatic  sense  of  the  word.  There- 
by  "head"  in  that  relationship  places  all  the  emphasis  on  the 
initial  position  and  the  resultant  redemptive  significance  of 
Christ  with  respect  to  the  church;  while  "body"  on  the  other 
hand  regards  the  same  relationship  from  the  side  of  the  Church. 
It  expresses  the  entirely  unique  character  of  the  church's  be- 
longing  to  Christ,  .., 
228 
We  too  have  seen  that  xecpcaý  was  used  independently  of  c&Slm.  It 
is  also  noteworthy  that  in  vss.  22-23  the  author  does  not  explicitly  state 
that  Christ  is  h  xeQcLAh  -rori  &Ua-rog;  in  other  words  he  is  not  in  this 
instance  arguing  to  the  headship  of  the  Body.  But  it  does  not  follow  that 
the  Head  and  Body  are  unrelated.  In  fact  the  author  is  arguing  from  the 
divine-willed  unity  manifest  in  the  Head/Body  relationship  such  that  the 
mention  of  -rb  caua  aO-ror)  confirms  Christ's  solidarity  with  the  Church 
as  its  very  own  'ke(PcLXh.  The  reference  to  the  entire  Body  means  then 
that  without  the  Head  there  simply  is  no  Body;  only  united  to  the  Church 82 
as  its  Head  is  the  Church  Christ's  Body.  To  deny  that  the  independent 
lines  of  xe(paXý  and  c43ILa  merged  into  a  single  image  is  unwarranted 
and  some  type  of  organic  relationship  is  a  likely  point  of  departure. 
(e)  Finally  some  scholars  have  suggested  that  %epaXA  in  the 
Jewish  sense  of  chief  has  been  joined  with  the  crC)Ua  XpLcrroO  of  the  un- 
disputed  letters.  Benoit  thinks  the  ideas  of  Christ  as  Head  of  the  powers 
and  the  Pauline  cyaUa  XpLcr-ro(3  conception  have  been  joined  and  were  then 
influenced  by  Hellenistic  conceptions. 
229  He  writes: 
...  je  pense  que  l1im4ge  du  Christ-TOte  apparalt  d1abord, 
non  par  rapport  au  Corps-Eglise,  mais  par  rapport  aux  Puissances 
celestes,  pour  marquer  sa  suprematie  sur  elles:  il  est  leur 
T6te  au  sens  de  "chef",  d1autorite,  qui  est  le  sens  biblique 
de  cette  metaphore  Ce  West  quIensuite,  dans  une  deuxieme 
etape  que  cette  d;  nnee  ainsi  introduite  se  trouve  combinee 
avec 
ie  theme  du  Corps,  grace  a  une  autre  valeur,  hell6nistique 
cette  fois,  de  la  metaphore;  le  Christ  devient  alors  Tete  du 
Corps,  en  tant  qulil  est  son  principe  vital;,  ce  qui  n1exclut 
pas  d1ailleurs  qulil  joue  aussi  par  rapport  a  10  un  r6le 
dlautorite.  230 
In  view  of  the  cross-cultural  situation  in  which  our  author  writes, 
Benoit's  suggestion  that  the  Head/Body  conception  shows  Hellenistic  and 
231  Semitic  influence  is  plausible.  But  in  sayi,  ng  that  the  author's  idea 
eventually  conforms  to  popular  usage,  Benoit  fails  to  address  the  very 
questions  raised  by  the  author's  unique  usage.  Assuming  xeý=Xý  and 
c0wx  have  been  joined  in  some  such  fashion  as  Benoit  has  proposed,  has 
their  original  Semitic  orientation  simply  been  negated?  If  the  Hellenistic 
metaphor  provides  a  framework  for  the  author's  usage,  has  he  simply  aban- 
doned  his  OT  presuppositions  about  man?  Does  a  physiological  relation 
between  the  head  and  body  necessitate  that  the  physiology  is  Greek  in 
conception?  We  believe  the  answers  to  these  questions  are  negative. 
With  the  words,  . -r6  cl5iia  aO-roO,  the  Church  is  closely  related  to  the 
person  of  Christ.  This  much,  at  least,  is  clear  from  the  qualifying  geni- 
tive,  cL6-roO.  The  thought  here  is  similar  to  and  probably  stems  from 
Paul's  usage  of  c8ua  in  the  undisputed  letters  (e.  g.  I  Cor  xii  12ff; 83 
Rom  xii:  4ff),  232  There  Paul  has  taken'over  the-common  Hellenistic  meta- 
phor,  probably  as  mediated  through  Hellenistic  Judaism,  and  filled  it 
with  his  own  Semitic  presuppositions  about  man,  Thus  the  members  are  not 
related  to  a  body  which  may-in  Greek,  fashion  be  distinct  from  the  person, 
. 
but  to  a  body  which  is  the  outward  side  of  man  as  a  created  being.  Thus 
in  extending  this  idea  to  the  Church,  the  metaphor  acquires  an  important, 
personal  twist.  The  Church  is  not  like  a  body,  nor  is  it  simply  a  body, 
but  rather,  the  Body  of  Christ,  The  resulti.  ng  functional  identity  of 
Christ  and  Churoh  is  proýably-best  understood  on  the  basis  of  Semitic 
corporate  personality. 
233  Both  the  Semitic  understanding  of  the  body  and 
the  idea  of  corporate  personality  have  their  roots  in  a  concrete  type  of 
synthetic  thinking,  best  described'as  ýholistic. 
This  conceptual  matrix  is  appropriate.  to  our  passage  also,  especially 
as  the  ideas  are  ass'ociated  with  the  New  Adam  theology  discernable  in  the 
immediate  context  and  in  ii  1-10.  Of  course,  unlike  in  I  Corinthians  and 
Romans,  the  stress  on  the  unity  between,  hody  members  is  at  best  latent 
here  (cf.  however  W  4-16).  Instead  the  unity  between  Christ  and  the 
Church  is  accented.  -  Also,  unlike  I  Corinthians  and  Romans,  our  passage 
does  not  speak  of  calia  alone,  but.  also  of  Christ  as  the  xeWXA.  We 
find  a  similar  situation  in  Colossians  (i  18,  ii  19).  234  There  we  sug- 
gested  that  in  view  of  the  new  situation  at  Colossae,  Christ  as  xecPaXA 
from  I  Cor  xi  3ff  and  the  Church  as  arjua  XpLcrrot5from  I  Cor  xii  27,  were 
brought  together, 
This  naturally  raises  the  question  as  to  how  the  two  terms  are  related, 
To  answer  we  must  point  to  the  various  factors  at  work; 
(1)  The  author  wishes  here  to  clarify  for  his  Gentile  readers  the 
implications  of  his  New  Adam  theology.  Christ  and  Church  are'united  as 
the  New  Adam  and  a  new  humanity.  As  our  terminology  suggests,  a  compari- 
son  with  Adam  will  aid  in  understanding  the  kind  of  unity  envisioned  here. 84 
In  Hebrew  thought  Adam  was  commonly  identified  with  his  descendants 
in  that  all  are  bound  to  him  in  their  dependency  on  him  for  life.  235  But 
if  mankind  shares  Adam's  life,  this  is.  ultimately  the  result  of  God's 
creative  will:  i.  e.  in  creating  Adam  God  created  a  being  capable  of 
sharing  his  life  through  the  divinely  endowed  process  of  procreation, 
Thus  the  total  unity  of  human  life  has  a  certain  structure,  expressed  in 
Semitic  thought  as  a  functional  identity  between  Adam  and  his  descendants. 
This  has  justifiably  been  called  "corporate  personality, 
*,,  236  Adam  not 
only  represents  his  descendants,  he-also  through  his  own  personhood  sup- 
plies  the  necessary  conditions  for  his  descendants'  life  and  common  human- 
ity,  Adam's  relation  to  Kis  descendants  may  be  consi'dered  a  relation  to 
hi.  s  "self",  not  in  the  extension  of  hi's  own  personal  consciousness,  but 
in  that  his  self  determines  the  conditions,  tratts  and  qualities  of  the 
ongoing  life  that  his  descendants  share  and  on  which  they  depend.  If  this 
dependency  is  largely  conceived  in  terms  of  physical  descent,  this  should 
not  be  construed  In  terms  of  a  modern  understanding  of  the  biological  pro- 
cess,  It.  also  includes  the  social  and  environmental  realities  and 
relationships  that  together  make  up  personal  identity,  not  the  least  of 
which  is  one's  relationship  to  God.  Thus  being  in  Adam  means  more  than 
being  his  physical  descendant;  it  means  inheritigg  a  specific  kind  of  life, 
By  carrying  within  himself  the  life  of  his  descendants  Adam  determines 
the  character  of  their  life  not  just  passively  by  being  such  and  such  a 
being,  but  also  actively,  by  doing  such  and  such  things.  Mankind,  then, 
expresses  the  personality  of  Adam  precisely  where  his  personhood  and  per- 
sonal  actions  have  supplied  the  necessary  conditions,  attributes  and 
relationships  of  its  ongoing  life,  namely  its  common  humanity,  or  better 
its  corporate  self-identity. 
Likewise  Christ  stands  in  solidarity  with  his  followers.  Christ 
through  his  personhood  and  personal  actions  supplies  to  those  who  believe, 
the  necessary-conditions,  qualities  and  relationships  of  a  new  life,  a  new 85 
humanity,,  a  new  corporate  self-identity.  Thus,  Christ's  relation  to  his 
followers  is  a  "self"  relation  in  th-e  same  corporate  sense'as  in  the  case 
of  Adam.  It  is  tempting  to  suggest  that  Christ  is  the  "spiritual"  father 
of  every  believer  and  thus  the  beginning  of  a  new  age  with  a  new  humanity. 
That  this  idea  is  not  explicitly  used  intimates  the  author's  own  awareness 
that  the  parallel  is  not  exact. 
A  person  has  no  choice  as  to  whether  he  is  born  but  ultimately  his 
free  choice  is  involved  in  being  a  believer,  It  is  true  that  the  author 
is  concerned  here-not  with  the  maki.  ng.  of  Christians,  but  their  relation  to 
Christ  once  they  are  Christians;  and  to  that  extent  the  parallel  holds. 
But  the  aspect  of  freedom  does  filter  through  the  structure  of  unity  in 
one  important  sense,  In  receiving  Adam's  life,  men.  generally  take  it  as 
their  own;  but  in  receiving  Christ's  life  one.  continually  confesses  that 
this  is  a  gift  and  not  one's  own.  It'is  in-this  freedom  of  confession 
that  the  two  differ,  One  participates  not  simply  in  an  ongoing  stream  of 
life,  but  in  an  ongoing  relationship  to  the  source  of  life. 
Also  to  be  noted  is  that  the  followers  of  Christ  are  not  otherý  than 
the  descendants  of  Adam.  Christ  is  not  simply-a  new  beginning;  he  is 
this  beginning  precisely  as  he  fulfills  God's  intended  destiny  and  purpose 
for  man,  In  this  redemptive  dimension  of  restoring  man  to  his  glory 
Christ  assumes  not  only  the  attributes  oLf  k6y,  hdma:  n  f  igares  iii  the  history  of 
salvation,  but.  also  divine  qualities  usually  ascribed  to  God  or'divine 
figures  such  as  Wisdom,  To  be  the  New  Adam,  Christ  must  be  more  than  a 
duplicate  of  the  first  man.  Christ  is  a  divine  figure,  but  he  is  so  as 
man,  as  the  New  Adam  (probably  in  terms  of  an  incarnation,  but  perhaps  not 
necessarily), 
Thus  while  the  parallel  is  limited,  it  is  still  useful  and  important, 
While  Adam.  is  identified  with  his  descendants  as  their  progenitor,  Christ 
is  identified  with  his  followers  as  their  redeemer.  If  the  bond  between 
Adam  and  his  descendants  i's  based  on  the  divinely  endowed  gift  of 86 
procreation,  that  between  Christ  and  believers  is  based  on  the  divinely 
endowed  gift  of  saving  love.  237  In  each.  case  it  is  a  God-willed  bond 
that  involves  a  relation  between  the  key  figure  and  his  corporate  self. 
(2)  Among  possible  images  for  conveying  this  unity  between  the  New 
Adam  and  his  new  humanity,  certainly  presents  a  viable  op- 
tion.  The  author  could  have  expected  his  readers  to  recognize  or  at 
least  deduce  several  key  points.  Head  and  body  share  a  common  life,  and 
this  unity  of  life  has  a  specific  structure.  Having  become  Christians 
and  with  the  LXX  as  their  Scripture,  the  readers  would  appreciate  the  body 
as  God's  creation  and  the  structure  of  its  uniýy  as  divinely  willed. 
Finally,  in  the  popular  metaphor  the  head  supplies  the  body  with  various 
qualitiesýand  capacities,  such  as  life  itself,  or  health  or  unity. 
238  In 
this  regard,  the  image  has  an  advantage  over  even  a  direct  parallel  with 
Adam;  it  suggests  the  body's,  continuing  dependency  on  the  head. 
But  several  aspects  of  the  metaphor  failed  to  meet  the  author's  under- 
standing  of  the  relation  or  were  road4locks  to  its  adaptation: 
(a)  The  head/body  relation  does  not  reflect  the  element  of  human 
freedom  involved.  However,  the  author  is  not  concerned  here  with  how 
people  become  Christians,  but  with  the  character-of  the  unity  between 
Christ  and  those  who  are  already  believers.  Moreover,  the  body  metaphor 
was  often  used  in  political  contexts  that  presupposed-its  members,  freedom. 
Thus,  this  is  not  a  roadblock  to  the  idea's  use,  only  to  any  suggestion 
that  the  idea  is  other  than  a  metaphor. 
(b)  A  more  serious  problem  is  the  possible  conflict  between  Hellen- 
istic  and  Jewish  presuppositions  about  the  seat  of  will  and  reason.  The 
popular  metaphor  locates  this  in  the  head,  but  our  author  seems  to  find  it 
in  the  heart,  Several  points  deserve  mention, 
(i)  While  the  Hellenistic  metaphor  does  presuppose  that  the  seat  of 
will  and  reason  is  in  the  head,  it  often  does  not  draw  upon  this  in  any 
explicit  way.  It  stresses  that  the  head  is  the  source  of  life,  unity, 87 
and  health.  There  is  a  certain  similarity  here  to  the  Hebrew.  LONl  ,  In 
social-political  contexts  the  Hebrew  term  denotes  authority  and  rule,  not 
on  the  basis  of  the  reason's  control  of  the  body,  but  on  the  priority  of 
being.  239  The  term  denotes  the  heads  of  family-tribes,  and  it  is  perhaps 
significant  that  Mowinkel  can  say;  "In  the  head  of  a  family  the  family's 
soul  is  concentrated.,, 
240  We  have  seen  how  Paul  uses  these  ideas  in 
I  Cor  xi  3  where  the  term  indicates  the  authoritative  source  and  goal  of 
a  being.  Thus,  both  xr:,  q>aXA  in  the  popular  metaphor  and  OKI  used  in 
social-political  contexts  bear  similar  ideas  of  prominence  and'determina- 
tive  source. 
(ii)  It  isýnoteworthy  that  in  Apocalyptic  literature  the  head  of  a 
'241  beast  sometimes  indicated  the  ruler(s)  of  a  kingdom  .  When  dealing 
with  a  picture  image$  an  outer  body  member  may  have  been  felt  to  be  more 
effective.  It  is  noteworthy,  too,  that  in  Isa  f4  the  head  stands  paral- 
lel  to  the  heart;  "the  whole  head  is  sick,  and  the  whole  heart  faint.  " 
The  head  denotes  outwardly  what  the  heart  denotes  inwardly.  If  the 
ruling  member  of  the  body  is  to  be  outwardly  visualized,  the  head  is  a 
likely  choice. 
(iii)  While  in  OT  anthropology  the  head  is  not  the  seat  of  psychic 
and  rational  activity,  it  is  still  an  organ  vital  to  life.  The  head  is  a 
primary  vehicle  for  receiving  and  manifesting  those  realities  and  experi- 
, 242 
ences  vital  to  man's  existence  in  the  world.  It  is  the  man  who  is 
blessed,  cursed,  anointed,  exalted,  judged;  it  is  where  such  inward  atti- 
tudes  as  humiliation  or  rebellion  are  made  known.  In  its  height  and 
priority  the  head  stands  first  among  the  other  members  and  may  be  con- 
trasted  to  the  feet  or  tail,  If  in  Hellenistic  physiology  the  head  is 
the  seat  of  the  soul's  powers,  in  Semitic  thought  the  head  mediates  the 
powers  of  life  and  blessing  to  the  body;  if  in  Hellenistic  thought  the 
head  decides,  in  Semitic  thought  it  manifests  in  its  actions  the  person's 
decision  and  feelings,  Hellenistic  and  Semitic  conceptions  differ  most 88 
significantly  in  that  for  the  Hellenist  the  seat  of  the  soul  is  static 
and  generally  confined  to  one  member,  Wle  for  the  Semite'it  is  more 
, 243  dynamic,  and  can  be  manifested  in  any  member,  The  member  that  mani- 
fests  the  soul  is  determined  by  the  personal  function  or  action  being 
stressed  at  that  time.  In  OT  thought,  then,  the  head  has  decisive  import- 
ance  when  the  person  is  engaged  in  those  functions  and  activities  which 
the  head  represents.  Only  this  decisive  status  is  not  permanent. 
In  his  desire  to  communicate  the  implications  of  his  New  Adam  theo- 
logy  the  author  saw  a  useful  parallel  In  the  Hellenistic  metaphor.  He 
can  take  over  the  aspect  of  the  head's  decisive  significance  because  for 
him  he  can  view  the  head  as  decisive  under  certain  conditions,  So  as  long 
as  those  conditions  remain  constant  he-can  allow  the  head  a  permanent  de- 
cisiveness,  -'Even  so  it  is  not  likely  that  he  adapted  the  notion  that  the 
head  is  the  seat  of  reason  and  will.  Rather  he  combines  the  social  and 
physiological  implications  of  OW1  The  emphasis,  then,  is  not  on  the 
head's  decisions,  but  those  acts  and  experiences  that'manifest  its  exalted 
and  ruling  position  as  the  source  and  goal  of  the  body's  life  Such  a 
combination  would  perhaps  not  have  suggested  itself  apart  from  the  Hellen- 
istic  metaphor.  But  in  view  of  the  metaphor,  and  once  Christ  was  labeled 
xwa;  ký  and  the  Church  his  cGlicx,  the  combination  seems  natural  and  under- 
standable.  Thus,  under  the  influence  of  the  popular  conception,  Christ  as 
xwcM  was  identified  with  the  xecpaM  of  aC)=  XpLcrroG.  The  Head  of 
this  Body  now  gains  and  maintains  its  decisive  significance  because  it  is 
viewed  from  that  perspective  wherein  Christ  is  the  ruling  source  and  goal 
of  the  Church's  life.  In  other  words,  the  Body  is  viewed  as  engaged  in 
the  personal  function  that  the  Head  represents. 
(c)  Another  problem  with  the  Hellenistic  metaphor  as  it  stands,  is 
that  it  does  not  convey  the  important  aspect  that  the  bond  between  Christ 
and  the  Church  is  between  two  modes  of  Christ's  person,  his  individual 
and  corporate  identity.  To  solve  this  problem  our  author  fills  out  the 89 
idea  with  Semitic  presuppositions  about  man's  members  and  his  body.  In 
OT  anthropology  the  body  members  indicated  the  whole  man  in  a  particular 
mode  of  being  or  activity.  The  feet  are  the  man  who  stands  or  runs,  the 
eyes  the  man  who  sees,  the  head  the  man  who  is  exalted  or  blessed,  etc? 
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The  body,  however,  is  the  outward  manifestation  of  man  in  his  finite  and 
created  selfhood.  It  is  the  person  who  lives  and-is  acted  on  by  himself 
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or  others,  but  not.  generally  the  man  who  acts. 
These  two  strands  about  the  members  and  about  the  body  were  occasion- 
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ally  brought  together  in  the  Jewish  thinki.  ng  of  the  Hellenistic  era. 
The  body  stands  over  against  a  particular  member  as  the  person's  totality. 
It  is  the  most  immediate  recipient  of  the  particular,  member's  action  or 
lack  of  action:  i,  e.  the  activity  of  a  particular  member  passively,  in- 
volves,  and  implicates  the  whole  body.  The  idea  resembles  the  Greek  idea 
of  an  organism,  but  with  an  important  difference,  The  body  under  this 
view  is  not  seen  abstractly,  but  as  the  outward  side  of  someone.  Thus 
the  member-functions  are  not  just  united  to  an  organism;  they  are  wholi-st- 
ically  identified  with  the  person  who  is  this  body.  The  body's  unity  de- 
pends  less  on  the  idea-of  an  organism  than  on  the  integration  of  the 
person  with-all  his  created  capacittes  and  functions.  What  unites  the 
body  members,  is  not  so  much  the  body's  common  suhstance  or'its  physical 
interactions,  but  the  common  relation  that  each  member  has  wtth  the  person 
with  whom  the  member  is  wholistically  identified,  Thus  the  unity  of  the 
body  ultimately  goes  back  to  the  unity  of  the  person  that  God  has  created, 
If  correct  in  this,  we  have  grounds  for  seeing  how  cQua  is  always 
the  entire  Body  and  yet  how  the  Head  can1e  set  in  conjunction  with  this 
Body,  We  may  describe  the  xecpaXA/c;  M1ia  relation  in  this  manner:  the 
head  is  a  particular  mode  of  an  entire  person's  being  as  it  stands  in  re- 
lation  to  the  person's  total  self.  E34a  makes  it  possible  to  conceptual- 
ize  as  a  united  whole  that  whi-ch  receives  the  mode  of  being  or  activity 
that'xcQcLXA  presents.  Thus,  Semitic  anthropological  concepts  help  our 90 
author  express  that  the  Head  and  Body  are  related  as  a  God-given  unity 
between  two  modes  of  a  "self.  " 
When  applied  to  Christ  and  the  Church,  we  see  that  their  relation 
concerns  a  functional  identity.  Christ  as  the  New  Adam  is  the  whole  Body 
(i.  e.  the  Church)  as  he  identifies  himself  through  the  loving  redemptive 
acts  of  his  body  with  those  descendants  of  Adam  who  receive  his  body  in 
their  need  of  reconciliation,  unity,  growth  and  salvation,  In  other  words, 
the  body  that  Christ  gave  to  the  Church  through  the  cross  and  resurrection, 
has  now  become  the  image  of  those  to  whom  he  gave  it.  This  Body  is  the 
special  recipient  of  Christ's  salvific  acts.  But  as  Christ  identifies  his 
body  with  that  Body  which  embraces  all  those  who  receive  his  body,  this 
body  is  identified  with  that  Body  in  a  particular  mode  of  being,  namely  as 
the  mediating  source  of  life  (resurrection)  and  blessing  (the  new  position 
of  man  in  the  world  and  viith  God);  he  is  the  "Read"  of  the  Body.  Thus, 
Head  and  Body  form  a  dynamic  unity  based  on  the  functional  identity  of 
two  modes  of  the  self;  Christ's  individual  self  and  Christ's  corporate 
self.  The  relation,  however,  is  decisively  one  way;  without  the  individ- 
ual  self,  the.  necessary  conditions  for  the  corporate  group  do  not  exist; 
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without  the  Head,  there  is  no  Body.  ' 
(d)  Finally  the  popular  poli.  tical,  image.  does  not  provide  any  real 
parallel  to  the  cosmic  context  of  our  author's  usage.  -  At  this  point  one 
might  feel  driven  to  some  Macroanthropos  scheme.  We  suggest  another  ave- 
nue;  Christ  as  the  New  Adam  restores  cosmic  order  and  peace.  In  Colossians 
we  saw  that  Christ's  headship  over  the  powers  and  his  headship  of  the 
Church  are  related,  In  our  passage  Christ's  position  in  the  Church  is 
viewed  as  the  highest  expression  of  his  position  in  the  world.  This  is 
because  headship  of  the  Church  means  restori'ng  man  to  his  proper  place  in 
the  cosmic  order,  and  hence  entails  the  subjection  of  all  things  under 
this  one's  feet.  Thus  the  cosmic  context  highlights  the  redemptive  bias 
of  Christ's  headship  of  the  Church. 91 
In  summary:  like  the  cosmos,  the  Church  finds  in  its  Head  an 
exalted  ruler  who  governs  on  the  basis  of  being  its  determinative  source 
and  goal.  Unlike  the  cosmos,  Christ's  headship  of  the  Church  is  not  sim- 
ply  the  source  and  goal  of  a  new  cosmic  order,  but  of  a  new,.  special 
position  within  that  order,  a  new  quality  of  life;  it  is  the  headship  of 
a  Body.  The  Head/Body  relation  indicates  a  God-willed  unity  wherein  the 
Body  receives  and  shares  the  conditions,  qualities,  and  powers  of  the 
exalted  one,  the  Head.  These  ideas  relate.  to  the  readers  the  essential 
aspects  of  the  author's  New  Adam  theology.  This  attempt  is  facilitated 
by  the  adaptation  of  the  Hellenistic  metaphor  to  Semitic  presuppositions 
about  the  head  and  body.  The  head  gains  and  matntatns  its  decisive  signi- 
ficance  because  the  xeQaXA  of  the  (701.  Lcx  XpLaroG  is  constantly  viewed 
from  and  identified  with  those  divine  acts  and  conditions  whereby  Christ 
functions  as  the  ruling  source  and  goal  of-the  Church's  life,  The  head 
and  body  indicate  two  perspectives  On  the  same  person  and  hence  their  uni- 
ty  is  based  ultimately  on  the  God-willed  unity  of  the  created  person  or 
self.  Translated  into  the  image,  the  two  modes  indicate  Christ  as  a  rep- 
resentative  individual  and  as  the  corporate  group  he  represents.  The  Head 
supplies  the  necessary  conditions,  attributes,  and  qualities  for  the 
Body's  life,  and  the  Body  is  passively  engaged  as  the  special  recipient  of 
the  Head's  specific  functions. 
How,  then,  did  the  author  intend  for  his  readers  to  gather  these  im- 
plications  of  his  Semitic  presuppositions?  First,  he  conveys  them  by-his 
use  of  the  terms,  T6  cya4c.  a,  6,  roO  certainly  indicates  that  this  Body  is 
Christ's  Body.  This  brings  to  the  fore  that  the  Church  is  related  to 
Christ  as  a  certain  dimension  of  his  person,  Since  ciSlia  could  be  com- 
pared  to  a  group,  it  is  reasonable  to-assume  that  his  readers  would  grasp 
the  main  point,  But  while  use  of  the  personal  genitive  may  convey  that 
xeýpcAA.  and  cQ4a  are  related  as  two  modes  of  the  whole  person,  they  do 
not  specMy  the  actual  dynamics  of  the  relation,  For  this,  the  author 
uses  a  definition.  This  brings  us  to  the  next  part  of'this  verse. 92 
Tb  TEMPC,  4=  TOG  T&  TE&,  v.  Ta  tv  ndaLv  nXnPoUu6vo1u,,  If  the 
nXipcoua  clause  defines  the  Head/Body  relation,  this  does  not  mean  that 
nXApwUa/n,  %npof3v  are  physiological  concepts.  In  communicating  his  theo- 
logical  assumptions  the  author  has  used  xeý=Xý/crojicL  in  a  unique 
fashion,  He  now  offers  a  parallel  description  of  this  relation  to  help 
clarify  its  contours.  Thus  any  explanation  must  at  least  be  compatible 
and  understandable  in  terms  of  the  Head/Body.  conception,  even  if  the  two 
are  not  exact  equivalents.  Unfortunately,  from  our  standpoint,  the.  clause 
is  not  altogether  clear,  It  presents  the  exegete  with  problems  ranging 
from  grammatical  consi'derations  to  the  theological  interpretation  of  the 
terms  involved,  We  discuss  first  the  theological  background  of  nA.  Apcoua/ 
TEXnpo!  Dv  and  then  turn  to  the,  specif  ic.  prdblems  of  this  verse. 
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Excursus:  The  Context  and  Meaning  of  TtXfjpcoucx 
The  noun  Tz.  %hpwUa  is  a  cognate  of  the  verb  nXTIpoOv.  The  verb  stems 
from  the  root  nXrl  =  "full,  "  "fullness,  "  and  means  literally  "to  fill"  or 
figuratively,  ',  to  fulfill.,,  249  The  noun  is  formed  with  the  ending  -Ua, 
which  generally  in  NT  Greek  indicates  the  result  of  the  cognate  verb's  ac- 
tion.  250  When  applied  to  TcXApcojja  we  obtain  the  idea:  "that  which 
results  from  or  is  caused  by  filling,  "  namely  "fullness,  "  "completeness,  " 
"complement,  "  or  "totality.  251  The  difficulty  arises  in  applying  this 
abstract  notion  to  concrete  cases  where  the  term's  passive  or  active  sig- 
nificance  is  important  to  its  meaning.  The  classic  expositions  of  this 
problem  are  those  of  J.  B.  Lightfoot  and  J.  A.  Robinson.  Lightfoot  argued 
from  the  passive  connotation  of  "result"  that  TcXApcjua  was  always  pas- 
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sive.  Robinson,  however,  showed  that  this  so-called  passive  sense  was 
an  active  sense  cast  in  different  terms.  He  suggested  that  TtXýpwua 
253 
always  has  an  active  sense.  Scholars.  generally  concede  today  that  the 
lexical  data  are  inconclusive  and  the  interpretation  of  a  particular  in- 
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stance  must  be  determined  by  its.  context.  So  from  the  basic  idea  of 
"fullness"  or  "completeness,  "  four  maJor  nuances  may  be  attested: 93 
(i)  "that  which  fills,  "  "full  contents;  "  (ii)  "sum.  total,  "  "totality;  " 
(iii)  "what  is  filled;  "  (iv)  "the  act  of  filling.,  255 
Such  lexical  data,  while  important,  are  too  general  to  provide  any 
immediate  direction  for  understandi.  ng  the  term's  theological  implica6- 
tion,  256  For  this  we  must  investigate  the  theological  or  philosophical 
environments  that  may  have  influenced  our  author's  use  of  the  tem 
(1)  Hellenistic  Philosophy:  The  idea  that  the  cosmos  is  "full,  " 
havi,  ng  no  emptiness,  was  common  at  this  period. 
257  Essentially  it  re- 
flects  the  pantheistic  conception  that-the  cosmos  has  its  source  and 
unifying  principle  in  a  single  material  substance.  -  the  one  divine  and  ul- 
timate  Urstoff,  which  the  Stoics  identified  with  the  Logos.  258  So  for 
the  cosmos  to  be  full  means  no  deprivation  of  Being  exists  in  the  world. 
God  fills  the  world  and  the  world  fills  God,  both  are  of  the  same  divine 
substance.  However,  amolng  the  early  and  middle  Stoics  TcXýpwjia  does  not 
occur  in  this  connection. 
259  The  idea  is  represented  by  the  verb 
n;  kT1po(i'v  or  the  adjective  TtXhpT1r.,  usually  in  contrast  to  -C6  xývov. 
In  the  later  Corpus  Hermeticum,  however,  these  Stoic  conceptions  are 
related  toTaýpwjm.  26  0  At  XVI  3.  the  One  and.  All  are  said  to  be  insepa- 
rable,  so  that  "all  things"  are  not  TEXfi0oc,  but  TtXýpw4a.  Here  TcXýpcaýa 
connotes  a  unity  Within  a  multiplicity;  it  indicates  the  totality  of  all 
things  in  their  unity  with  the  one  divine  and  life-giving  (or  perhaps 
better  "existence-giving")  principle.  Similarly  in  XII  15  God  as  the  cos- 
mos  is  called  nXApcoua  -rfic  Cwft.  "Life"  has  virtually  become  synonymous 
with  "Being.  "  From  this  viewpoint  T6  6vu 
.,  r6  Ttdv,,  T&  Tc6vrcx,  x6cruoc, 
TEMPwiia,  Oe6a  are  all  interchangeable. 
261  Alongside  this  thorough- 
going  monism  we  find  a  clear-cut  dualism  at  Vr  4:  6  yap  uocuoc 
TEMPOU&  6CYCLV.  Tft  xcLxCar_,  6  8ý  Oebc-  -roO  4ycLOoO 
... 
262  This  juxta- 
position  of  world  and  God  reveals  a  tendency  that  comes  to  full  expression 
in  the  more  specifically  Gnostic  systems,  Finally  in  the  Hermetica  liter- 
ature  TtXfjpczua  and  nXTIpoOv  have  no  significant  relation,  The  verb  is 94 
used  with.  yvacLc,  and  in  Ahese  instances  probably  assumes  soteriologi- 
263 
cal  importance,  But  this  is  nowhere  associated  with  TcAApcA)UcL. 
(2)  Gnosticism;  Especially  among  the  Valentinian  Gnostics  TzXAPWUM 
264  is  an  important,  if  not  technical  concept.  Essentially  the  term  rep- 
resents  the  total  number  of  emanations  or  aeons  that  came  forth  from  the 
Forefather.  These  emanations  are  personified  divine  attributes  such  as 
265  Mind,  Truth,  Logos,  Life,  Sophia,  etc.,  a  total  of  thirty  in  all,  As 
the  term  emanation  suggests,  these  aeons  share  a  common  substance  with 
the  Forefather  and  hence  as  a  totality  are  filled  by  and  united  to  him. 
Even  so,  the  Forefather  is  the  "unbegotten"  and  thus  is  distinguished 
from  the  aeons  that  proceed  from  him,  As-such,  the  TEXApcaua  holds  a 
position  between  the  Forefather  and  the  cosmos,  and  hence  indicates-the 
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geographical  location  of  all  truly  spiritual  and-divine  realities.  it 
is  separated  from  the  cosmos,  or-"emptiness,  "  by  the  horos,  the  boundary, 
which  sometimes  is  associated  with  the"Icross,  `267 
Along  with  the  ideas  of  "totality"  and-Illocatton,  "  the  TEX*pcojux  is 
characterized  by  its  "unity.  268  This  is  especially  clear  when  Sophia 
falls  outside  the  boundary.  This  causes  a  crisis  within  the  TEXApwUM, 
which  ultimately  explains  the  creation  of  the  present  evil  and  ignorant 
cosmos  and  the  divine  origin  of  the  spiritual  elect', 
'269  To  restore  its 
original  state  the  Tz;  kApwua  produces  its  most  perfect  fruit,  Jesus,  who 
descends  into  the  evil  and  ignorant  world,  gathers  the  scattered  fragments 
of  the  divine  substance,  namely-the  spirtts  of  the  enlightened  elect,  and 
270 
ascends  with  them  back  into  the  TEXAPwaLe  Thus  the  starting  point  and 
goal  of  redemption  is  to  restore  the  TzXApcjua  to  unity  and  perfection'. 
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Not  surprisi.  ngly,  then,  the  TtXApo)j.  Lcx  was  vtewed  antithetically  to 
the  cosmos.,  "Not  only  have  the  thirty  Aeons  their  terrestrial  counter- 
parts;  but  their  subdivisions  also  are  represented  in  this  lower  region  ... 
Even  individual  men  and  women...  have  thetr  archetypes  in  this  higher 
sphere  of'intelligible  being,  ',  272  Lightfoot  is  probably  correct  in  seeing 95 
Platonic  influence  here  ý73  But,  with  its  intense  individualization  the  term 
attains  a  soteriological  import  that  is  hardly  Platonic.  The  individual 
does  not  simply  have  a  counterpart  in  the  spiritual  realm,  but  rather 
through  union  with  this  counterpart  in  the  "bridal  chamber"  he  is  united 
with  his  divine  origin  and  so  stands  in  the  sphere  of  salvation. 
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In  the  Gnostic  systems  we  encounter  a  use  of  TEXýpco=  that  goes  be- 
yond  Stoicism.  The  intense  dualism  of  Gnosticism  is  one  reason,  but  not 
the  whole  point,  Gnosticism  is  not  simply  a  Platohized  Stoicism,  for  it 
has  a  soteriological  element  that  takes-it  beyondýphilosoýhy  into  reli- 
gion, 
275  This  soter'iological  element  at  once  gives  it  an  affinity  to  the 
NT  writings  which  more  philosophical  sources  could  not  by-nature  have. 
We  must  not,  however,  mistakq.  a  common  theol.  ogical  motif  that  uses  similar 
vocabulary  for  an  historical-influence,  especially  since  the  Gnostic  texts 
are  late  and  often  show  Christian  influence.  Most  scholars  no  longer  link 
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the  NT  passages  to  the  technical  Gnostic  use  of  TcXApcajia  .  The  question 
remains,  however,  whether  a  less  technical,  yet  specific  understanding  of 
TEXAPcoiux  may  have  existed. 
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(3)  Judaism:  In  the  LXX  izXýpcojux  has  no  significant  theological 
import,  but  usually  indicates  the  "contents"  of  the  earth  or  sea,  etc. 
278 
IIX,  npo'Dv  and  TtXAp7jg  do  occur  in  contexts  of  theological  import. 
Jer  xxiii  24  accents  the  all-knowing,  seei 
' 
ng  and  hearing  presence  of  God 
who  fills  heaven  and  earth. 
279  The  text  has  a  specifically  ethical  bias: 
i,  e.  to  show  the  impossibility  of  the  evil-doer  hiding  his  deeds  from  God 
or  escaping  His  judgment,  Likewise  Wis  i7  affirms  that  the  evil-doer  has 
no  escape  from  God,  Only  here  it  is  the  "Spirit  of  the  Lord"  who  is  the 
instrument  of  God's  perception, 
280  Elsewhere  God  fills  His  temple,  or  His 
work,  the  earth  or  creation,  with  divine  qualfties  such  as  glory, 
knowledge  and  mercy. 
281  Such  filling  often  has  an  eschatological  bent, 
and  may  incur-blessing  or  judgmentý82  These  attributes  indicate  -. 'speclfic-- 
modes-of  GoVs-presence  in  the  world  and  may,  show;,  an  early  tendency  to- 
wards  a  theology  of  transcendence. 96 
The  desire  to  maintain  God's  transcendence  over  the  world  intensi- 
fied  in  Judaism.  This  gave  rise  to  an  elaborate  angelology,  God  being 
in  the  highest  and  supreme  heaven  (I  En  1  3;  TLev  iii:  4).  283  There  also 
arose,  probably  with  the  aid  of  current  philosophical  conceptions,  the 
idea  of  a  more  embracing,  mediati.  ng  and  personified  force  that  bears  with- 
in  itself  the  divine  qualities  inherent  in  God's  relation  to  the  world. 
This  idea  is  seen  in  Wis  1.7  where,  the  divine  Spirit  binds  all  things  to- 
gether  and.  is  thus  immanent  throughout  the-world'.  284  Elsewhere  in  the 
Sapiential  books  this  role  is  attributed  to  Wisdom.  That  the  two  ideas 
are  identified  is  already  suggested  in  vs.  E.,  uFor  Wisdom  is  a  kindly 
spirit,  "  At  Wis  vii  21-28  Wisdom  is  depicted  as  an  tntermediate  entity 
that  embraces  within  itself  divine  attributes,  It  expresses  as  a  breath, 
emanation,  reflection,  mirror  and  image,  God's  own  power,  glory,  purity, 
light  and  goodness.  Also  of  note  is  Wisdom's  soteriological  work:  "re- 
new.  ing  all  thi.  ngs"  and  "entering  holy.  souls  and  making  them  friends  of 
God,  and  prophets,  11  While  TcXApcajia  does  not  occur  in  this  regard,  Ernst 
rightly  finds  this  complex  of  ideas  informative  and  conceivably  of  influ- 
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ence. 
The  theme  of  God's  transcendence  and  immanence  is  also  present  in 
Philo.  But  again,  it  is  nX-npot3v  ,  not  TEXhpo)ua,  that  occurs  in  this 
286 
connection.  Stoic  influence  is  evident  when  Philo  states  that  God 
fills  the  cosmos  with  Himself  (Leg.  All.  111  4;  Conf.  Ling.  136).  287  For 
the  Alexandrian  Jew,  however,  God  remains  transcendent  and  is  thus  con- 
tained  by  nothing  (Conf.  Ling.  136,  Post.  Cain.  14).  God,  then,  fills  the 
"288  cosmos  with  Himself,  by  virtue  of  his  divine  8uvdLueLC,  "powers. 
These  activities  or  powers  attain  a  quasi-independence  and  serve  as  inter- 
mediating  entities  which,  bring-God  n6ari  even  for  man"s  §alvatioh, 
(Quaest.  in  Gen.  IV  130),  289  Here  it  Is  the  Logos,  not  Wisdom,  that  plays, 
290  the  key  role.  The  Logos  not  only  stands.  alongside  the  other  powers  as 
the  supreme  and-eldest,  it  also  denotes  the,  totality  of  these  powers.  In 97 
this  manner  the  Logos  is  the  "place,  "  the  sphere  of  the  intelligible 
world  into  which  man  must  enter  if  he  is  to  worship  God  properly 
(Lom.  1  62).  291 
In  a  different  direction,  Philo  says  that  the  soul  through  good  na- 
ture,  learning,  and  practice  becomes  the  TcXýpwjux  dpe-r8v  (Praem.  Poen.  65). 
The  term  is  passive  here  as  the  ensuing  statement  suggests;  0?  WV  tv 
&LuTb  -xcLTcLXtTcorj=  xr-v(bv  cCQ  Tcdpoaov  dAAcov.  The  soul  is  so 
filled  with  virtues  that  the  possibility  of  vice  is  excluded.  Such  a 
soul,  in  particular  Jacob,  produces  twelve  sons,  the  . number  corresponding 
to  the  perfect  number  of  the  Zodiac,  Has  there  been  an  identification  or 
at  least  an  extension  of  the  TtXýpc44a  dpr--rrov  to  Jacob's  sons?  Else- 
where*(Som,  11  31-36)  the  names  of  the  twelve  sons  symbolize  essential 
deeds  or  qualities,  Reuben  is  a  symbol  of  good  natural  endowments;  Symeon, 
of  aptness  to  learn;  Zabulon,  of  light;  Naphthal,  of  peace,  etc.  The 
xe(pcxA.  A/[cBov  metaphor  is  used  in  a  similar  context  Philo  describes  Esau 
as  the  progenitor  of  vices  and  passtons  in  this  manner:  xeQcLXh  6E  d)c 
[ýou  TE&v-rcA)v  -r6v  XexUv-rwv  uep3v  6.  yevdP%rjc  gartv  HCCLO 
(Lon.  jr.  61),  As  Esau  Is  the  antitype  of  Jacob,  presumably  the  latter 
could  be  called  the  progenitor  of  virtues,  This  much,  at  least,  is  clear; 
virtues  and  vices  were  allegoricallyi'dentifted,  perhaps  even  typified  by 
persons.  This  suggests  an  atmosphere  An  which  such  a  TEXýpcajLa  dpe-crov 
could  have  been  identified  with  Jacob's  sons,  or  perhaps  the  Platonic 
world  of  ideas,  or  again  the  heavenly  bodies  of  the  Zodiac',  1  293 
In  the  Rabbinic  writings  we  discover  a  rather  different  picture.  In- 
stead  of  the  8uvdLUeLQ  the  Rabbis  speak  of  God's'middoth  (measures  or 
attributes),  which  relate  God  more  directly-to  His  people  and  the  worldý94 
This  differs  from  the  Philonic  idea  because  to  the  Hellenistic  mind  God  is 
only  "defined"  negatively.  295  The  Rabbis  also  attributed  many  character- 
istics  of  Wisdom  to  the  Torah.  Thus,  the  Torah  is  the  first  of  the  seven 
things  created  before  the  world;  it  has  a  role  in  creation;  and  in  fact, 98 
it  constitutes  the.  raison  dletre  of  the.  world. 
296  Finally,  the  Rabbis 
often  used  periphrastic  expressions  to  protect  the  transcendent  and  holy 
God  from  crude  anthropomorphisms. 
297  Especially  popular  was  the  use  of 
shekhinah  to  denote  God's  presence  in  a  particular  place,  people,  small 
group,  or  even  person, 
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We  conclude  this  section  with  several  observations;  (a)  Unlike  the 
Stoic  and  Gnostic  conceptions,  divine  "filling"  need  not  involve  an  onto- 
logical  identity  of  sharing  a  common  substance,  but  rather  a  relationship, 
a  dynamic  presence,  Such  a  relationship  may  involve  a  functional  identity 
in  that  what  is  filled-conforms  to  the  divine  will  and  thus  exhibits  the 
qualities  of  God's  presence.  ,  This  points  to  a  common  life  in-the  sense  of 
fellowship,  but  not  necessarily  of  substance.  (b)  As  to  transcendence  and 
immanence,  TEXnpof3v  clearly  concerns  the  latter,  God's  nearness.  The  man- 
ner  in  which  this  occurs  ranges  from  the.  all-encompassing  presence  of 
God's  perceptive  powers  to  His  presence  in  the  attributes  of  His  work.  It 
may  require  mediating  powers  or  a  single  entity  that  represents  the  total- 
ity  of  God's  relation  to  the  world.  It  may  occur.  on  a  cosmic  level 
embracing  heaven  and  earth,  or  on  the  personalýlevel  of  a  group  or  indi- 
vidual  ,. 
(c)  IIX71poOv  occurs  within  contexts  that-  concern  not  simply  God's 
nearness,  but  the  revelation  and  knowledge  of  that  nearness;  it  concerns 
God's  openness,  not  His  hiddenness.  Such  revelation-may  result  from  a 
prophetic  vision,  the  gift  of  wisdom,  the  turning  of  the  reason  inward,  or 
perhaps  the  contemplation  of  the  Torah,  In  eschatological  contexts  God's 
filling  is  more  closely  aligned  with  the  act  and  means  of  revelation. 
(d)  Finally,  TEXTIporiv  concerns  a  dynamic  rather  than  static  presence. 
God  comes  near  for  man's  benefit  and  blessing,  although  to  reject  this  may 
result  in  Judgment.  Although  differently  conceived,  directly  or  indirect- 
ly,  Wvation  is  a  key  issue  in  the  Jew-ish  texts  we  have  discussed.  God's 
presence  is  imperative  for  man's  deliverance  from  bondage,  whether  con- 
ceived  as  enslavement  to  sense  perception,  moral  evil,  or  more 99 
historically  to  nations,  or  cosmically  to  demonic  powers,  or  any  combina- 
tion  of  the  above.  This  soteriological  element  places  the  Jewish  idea 
closer  to  the  Gnostic  usage  than  to  popular  philosophical  conceptions. 
Still  TcXApcoILcL  itself  -does  not  occur  in  these  Jewish  texts,  while  in 
later  Gnostic  usage,  the  TtXnpoOvdoes  not  appear  in  connection  with  the 
noun.  This  suggests  that  TcXhpcaILa  rose  out  of  its  association  with 
TEXnporiv.  Once  this  usage  was  established,  however,  the  noun  probably 
became  an  object  of  speculation  apart  from  the  verb. 
(4)  The  New  Testament:  Apart  from  Colossians  and  Ephesians, 
299 
TcMpcoua  rarely  attains  any  -theological  Import  tn  the  New  Testament. 
John  i  16,  states  that  Christians  share-in  the  fullness  of  Christ;  6-rL 
tx  nXnp(b4a-roc  a16-roO  AlLerr.  Tc&v-rer-  9XdLOOuCv  xat  wiPtv  dvTL 
XdLPL-roc.  The  meani.  ng  is  determined  by  TEXhpijQ  of  vs.  14,  which  modifies 
300  X6yoc  and  jiovoycvfjQ.  So  as  the  totality  of  grace  and  truth,  or  per- 
'301  haps  more  broadly  as  the  totality  of.  all  God's  divine  attributes,  this 
fullness  of  Christ  is  fundamentally  related  to  God's  salvific  act  of 
sending  the  Son  as  the  Word  become  flesh. 
In  the  Pauline  Corpus  nXApcoua  and  nXrjpof3v  attain  a  developed  theo- 
302  logical  content  in  Colossians'and  Epheslans.  In  addition  to  Eph  i  23, 
four  texts  are  of  special  importance:  303 
(a)  Col  i  19:  6-rL  Lv  cL(j-rrp  eiWxnaev  TE6v  -r6  TtXýpcojia  1: 
XOLTO  LXfiCaL  . 
(b)  Co  Iii9:  6TL  6V  CX16TC)  XaTONCL  TE(iV  T6  TEXAPCOUa  TfiQ 
Oe&riyrog  cru)jLa-rLxMC,  xat  tc-rý  tv  afi-ro  TzeTCXrjpcbuevoL  . 
(c)  Eph  iii  19:  Eva  TEXTjpcaOý-re  eta  nav  -r6  nXApcajLa  -roO  OeoO. 
(d)  Eph  iv  10,13:  Eva  TEXTIP&M  T&  TE6VTCL  ...  jlt)(p  L 
)ia-rav-rhcrcaUev  ot  TEdLv-reC  ...  etc  11ftPOV  hXLXCCXQ.  TOO  TEXTjPd)UaTOQ 
-rori  XpLcrroO. 
A  cursory  look  at  these  passages  (along  with  Eph  i  23)  reveals  sever- 
al  points,  i-IXApwUa  often  occurs  with  Tcdv.  This  intimates  that 
TcXýpo)ua  represents  an  aggregate  or  sum  total  of  a  plurality.  304  At  Col  i 
19  7zXApwjLa  lacks  a  qualifying  genitive,  indicating  it  has  a  fairly  speci- 
fic  meaning, 
305  Finally,  TEXApwlia  and  TEXnpoOv  are  often  closely 100 
associated,  suggesti.  ng  a  stage  of  development  where  the  noun's  meaning 
is  still  shaped  by  the  verb's. 
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(a)  Col  i  19;  The  verse  occurs  in  the  soteriological  part  of  the 
307  liturgical  unit  of  i  15-20.  Moving  from  Christ's  role  in  creation  to 
his  role  in  salvation  the  hymn  declares  that  in  the  man  Jesus,  "who  is 
the  beginning,  the  first-bornfrom  the  dead,  ,  308. 
Tcrxv  -r6  nXApw=  "was 
pleased  to  dwell  and  through  him  to  reconcile  all  things  unto  him.  .1  309 
In  the  LXX,  cfi6oxeEv  often  denotes  God's  good-pleasure  in  right  conduct 
and  by  implication  divine.  election-CLU  Pss.  xliit  4;  ci`x  11;  cxlix  4,  cf, 
Mark  i  11  and  parý). 
310  The  joining  of  God's  good-pleasure  and  His  dwel- 
ling  presence  also  occurs  in  the  LXX  (Ps  1xvii  17).  We  are  dealing,  then, 
with  ideas  known  to  Hellenistic  Judaism, 
IIdv  -r6  TtUpcoua  is  best  taken  as  a  periphrastic  expression  for  God 
that  indicates  God  in-all  the  fullness  and  totality  of  His  divine  attri- 
butes,  powers,  virtues,  and  graces. 
311  The  noun  is  probably  passive, 
indicating  what  results  from  God's  filling,  i.  e.  the  entire  complement  of 
divine  attributes  and  powers  that  results  from  and  hence  exhibits  God's 
dynamic  presence.  Thus,  Christ  in  his  utter  conformity  to  God's  will  is 
filled  by  God's  dynamic  presence  and  exhibits  completely  His  divine  quali- 
ties.  This  view  accords  well  with  TEdv,  which  accents  the  entirety  of 
this  aggregate  of  attributes  and  virtues,  Perhaps  this  stress  is  polemi- 
312 
cal,  confronting  incipient  or  proto-gnostic  conceptions.  But  whether 
the  term  comes  from  stoic  or  gnostic  quarters,  its  use  conforms  to  the 
Jewish  understandi.  ng  of  the  verb.  This  too  favors  the  idea  that  the  noun 
is  at  an  early  stage  of  development.  Especially  as  the  noun  was  in  the 
process  of  assimilating  the  various  theological  connotations  of  the  verb 
under  one  rubric,  it  would  be  natural  to  accent  the  idea  of  totality  even 
when  the  stress  was  not  strictly  necessary. 
(b)  Col  ii  9.  The  false  teachers  at  Colossae,  while  apparently 
giving  Christ  a  heavenly  status,  were  unwilling  to  accept  the  sufficiency 101 
313 
of  his  work.  Evidently  they  taught  that  such  divine  treasures  as 
wisdom,  knowledge  and  insight  were  not  fully  available  through  Christ.  314 
Probably  they  considered  angels,  whom  they  revered,  as  communicators  of 
these  important  qualities  and  powers.  The  author  counters  forcefully 
that  all  divine  attributes  are  centered  and  available  in  Christ,  including 
some  that  the  false  teachers  mayýnot  have  considered  important,  e.  g.  love, 
compassion,  humility,  kindness,  meekness,  etc.  (cf.  Col  iii  12ff).  These 
virtues  and  qualities  are  not  considered  abstractly  as  characteristics  of 
'315  divinity;  that  would  have  been  suggested  by-  OeL6-cncq  Rather  they 
are  more  concretely  attributes  of-0e.  6-rfirj  the  "Godhead,  "  "deity,  "  or 
"divine  bei.  ng.  11  They  are  dynamic  and  relational;  they  manifest  and  point 
to,  not  simply  a  divine  presence,  but  the  divine  presence  of  the  one  - 
creator  God. 
All  the  attributes,  virtues,  and  graces  that  emerge  from  and  exhibit 
the  loving  presence  of  God  reside  in  Christ  "bodily.  "  Ecaua-rtxac  is  best 
understood  from  the  Pauline  view-of  the  body  as  the  outward  side  of  man  as 
a  created  being.  316  From  this  viewpoint  it  is  clear  that  TEdv  -r6 
TEXAPcowx  dwells  in  Christ  in  the  manner  of  his  incarnated  person.  A 
functional  identity  exists  between  ndv.  -r6  TEXApwua  and  Christ  such  that 
the  manner  of  the  nXApcauals  indwelling  is  consistent  with  the  manner  in 
which  Christ  makes  that  TcXApca4a  available:  i.  e.  bodily,  through  his  per- 
son  on  the  outward  side,  his  history  as  incarnated,  crucified  and 
resurrected, 
Thus  the  conclusion  follows:  xcLL  t=6  tv  cx,  6-ro  TEenXnpcoji6voLý17 
With  the  word-play  between  TtXApcaua  and  nenXTjpcjji6voL  the  author 
stresses  that  in  Christ  nothing  necessary  for  full  salvation  is  lacking?  18 
Believers  are  not  filled  by  TEdv  -r6  TtXýpwucL  per  se;  they  share  in  this 
TEXApcoua  by  virtue  of  union  with  Chri.  st.  319  This  is  clearer  when  we  re- 
call  that  Christ  bears  this  fullness  bodily,  i..  e.  as  a  man,  indeed  the 
New-Adam.  Believers,  then,  share  this  nXApu)j=  as  they  share  the  new 102 
humanity  offered  in  Christ.  So  to  be  filled  in  the  fullness-indwelli.  ng 
Christ  means  to  partake  of  the  attributes  and  blessings  of  Christ's  es- 
chatological  existence,  to  share  the  new  humanity  of  the  New  Adam  who 
inaugurates  the  new  eschatological,  age.  Since  this  new  age  fulfills 
God's  purpose  for  the  old  age,  we  may  speak  of  believers,  or  of  the  world, 
being  "fulfilled"  in  Christ.  Indeed,  when  understood  in  the  absolute 
sense,  the  filling  of  the  believer  with  the  qualities  and  powers  of 
Christ's  eschatological  existence  is  well  viewed  as  the  fulfillment  of 
his  humanity  in  Christ, 
(c)  Eph  iii'19:  The  verse  is  the  final  request  of  the  author's 
prayer  for  the  spiritual  enrichment  of  his  Gentile  readers  towards  an 
ever  deepening  experience  of  God's  presence  and  revelation  in  Christ.  The 
320 
prayer  has  a  threefold  structure  indicated  by-the  threefold  use  of  NoL. 
In  vss,  16-17  the  author  asks  that  his  readers  be  granted  the  strength- 
ening  power  of  God's  presence  through  the  divine  Spirit  in  the  inner  man 
and  that  Christ  might  continually  dwell  in  the  faithful  heart.  The  fruit 
of  this  strengthefiing  presence,  or  the  quality  through  which  it  is  made 
manifest,  is  the  love  in  which  the  believer  becomes  rooted  and  groundeOl 
In  vs.  18  the  request  again  centers  on  power,  but  this  time  the  power  to 
comprehend  the  cosmic  dimensions  of  Christ's  love,  which  in  fact  surpasses 
322  knowledge.  This  impowering  to  comprehend,  while  an  individual  experi 
ence,  is  not  limited  to  a  few,  nor  obtained  in  isolation  from  the 
323 
community,  but  gained  GiOV  TtrXCrLV.  TOEQ  4yCOLQ.  The  gift  of 
knowledge  does  not  set  one  above  his  fellows,  but  binds  him  to  others  in 
service  and  love, 
At  vs.  19  the  author  consummates  the  prayer,  creating  a  final  and 
ultimate  perspective,  IIXnpoGv/TEXApwj1a  evoke  ideas  appropriate  to  this 
context,  What  in  Colossians  was-seen  as  a  present  possession  of  Christ  is 
324 
now  related  to  believers  as  their  ultimate  goal.  The  author  desires. 
that  his  readers  ýe  and  have  all  that  God  intends  *.  If  this  general  mean- 
ing  is  sufficiently  clear,  the  details  are  more  difficult  to  decipher. 103 
325  The  construction  TtX71poOv  eCC  is  somewhat  unusual.  IIxnPOOV 
is  best  understood  in  an  absolute  sense  and  e%  in  the  sense  of  "unto,  " 
"up  to  the  measure  of,  "  "to  the  degree  that.,  1326'  jjav.  r6  TcxýP(OLcL  rof3 
OeoG  indicates,  then,  the  degree  or  limit  that  believers  are  filled. 
When  it  is  noted  how  this  limit  carries  the  sense  of  ultimacy,  the  idea 
327 
of  a  final  "goal"  becomes  more  sharply  focused,  The  author  prays  that 
his  readers  be  brought  to  fullness  up.  to  the  measure  of  the  fullness  that 
results  from  God's  filling.  328*  When  God,  comes  near  and  works  to  conform 
the  believer's  life  to  His  will  and  purpose,  the  believer  comes  to  share 
and  exhibit  the.  totality  of  divine  attributes,  and  blessings  that  emerge 
from  living  wholly  in  His  loving  presence.  For  our  author,,  then,  the 
Christian  life  finds  its  concrete  and  ultimate  objective  in  the  total  ex- 
pression  of  t  hose  qualities  that  indicate  God's  loving  presence  within 
329  the  believer's  life.  Indeed,  to  define  this  totality  one  can  do  no 
better  than  "the  love  of  Christ  that  surpasses  knowledge.  "  Being  filled 
with  the  totality  of  Christ's  love  means  not  only  receiving  more  love,  but 
also  becomi,  ng.  more  lovi.  ng. 
How,  then,  have  the  attributes  of  Christian  existence  come  to  be 
identified  with  the  attributes  of  God?  The  answer  lies  in  the  passage's 
teleological  perspective.  From  this  vtewpotnt  the  essential  qualities  and 
blessings  of  Christian  existence  are  precisely  those  of  an  existence  whol- 
ly  and  perfectly  permeated  by  God.  Now  in  Christ  such  an  existence  is 
revealed,  not  as  an  ideal,  but  as  a  concrete  standard  and  present  reality 
which  fulfills  God's  purpose  for  creation.  This  present  reality  consti- 
tutes  the  ultimate  goal  of  mankind,  indeed,  of  creation,  So  when  God's 
fullness  is  seen  as  the  goal  of  salvation,  this  is  viewed  from  its  func- 
tional  identity  with  Christ,  through  whom  this  divine  fullness  becomes 
available  to  faith  as  a  new  mode  of  existence.  330 
Once  viewed  as  the  qualities,  powers  and  blessings  of  the  new  mode  of 
existence  revealed  and  accomplished  in  Christ,  one  may  speak  of  this 104 
"fullness  of  God"  in  terms  of  the  Church.  Especially  viewed  in  its  final 
perfection  in  Christ,  the  Church  manifests  the  totality  of  attributes  of 
God's  loving  presence.  However,  all  that  the  Church  is  in  its  relation 
to  God,  it  is  in  its  dependence  on  Christ  as  the  mediator  of  its  life. 
Thus  if  the  Church's  life,  either  now  or  in  its  perfected  state,  expresses 
the  fullness  of  God,  it  does  so  only  as  it  expresses  the  life  of  Christ 
within  it. 
(d)  Eph  iv  10-13:  331ý  At  tv  10  the-author  connects  Christ's  descent 
and  ascent  with  the  filli.  ng  of-all  thi.  ngs,  This  cosmic  filling  goes  be- 
yond  a  mere  "penetration"  of  Christ's  presence  and  power.  Such  penetration 
must  be  seen  in  its  effect  on  the  object;  i.  e.  -r&  Tc&vTcx  is  viewed  in 
its  need  for  salvation.  It  might  be  cleare  r,  then,  to  render  "make  all 
things  full"  or  "fulfill  all  things.  "  At  vs.  13  the  Church's  goal  is  at- 
taining  the  full  measure  of  maturity  ToO  TEX71pc4nToc  -rofJ  XptcrToO. 
The  underlying  presupposition  here  is  that  i.  n  Chrtst  God's  full  salvation 
and  purpose  for  man  is  revealed  and  made  available  to  the  Church.  Since 
this  goal  is  just  defined  as  the  Perfect  Man,  the  idea  ofý  Christ's  new 
and  perfect  humanity  is  likely-in  view  here.  too. 
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T6  nXAp(oua  "rOO 
XpLaToO  refers  to  the  totality  of  the  divine  qualities  and  powers  of  the 
new  humanity  revealed  in  Christ  and  mediated  through  him  to  the  Church. 
This  filling  of  the  Church  is  closely  associated  with  the  filling  of  all 
things  because  both  occur  in  the  same  salvation  event,  Thts  double  nuance 
is  clearer  when  Christ  is  seen  as  the  New  Adam.  In  the  salvific  act  where- 
by  he  mediates  a  new  humanity  to  the  Church,  he  establishes  that  humanity 
once  and  for  all,  thus  fulfilling  God's  intended  order  and  purpose  for  the 
cosmos,  Thus,  while  both  the  cosmos  and  Church  are  filled  by  Christ,  the 
Church  stand's  apart  from  the  cosmos  as  a  special  recipient  of  this  filling; 
it  alone  is  called  the  fullness  of  Christ. 
We  conclude  this  excursus  with  a  few.  observations,  There  is  no  clear- 
cut  answer  as  to  the  source  of  the  TEXýpcaua.  concept  in  Colossfans  and 105 
Ephesians.  Conceivably  the  noun  is  derived  from  a  source  representing  a 
transitional  phase  between  Stoicism  and  Gnosticism,  Certainly  the  ideas 
of  totality  and  unity  are  germane  to  our  subject  matter.  Of  course, 
these  ideas  are  inherent  in  the  noun  itself,  and  the  texts  possibly  indi- 
cate  an  early  effort  to  gather  the  verb's  theol.  ogical  implications  under 
the  rubric  of  the  noun.  In  any  case,  use  of  the  Verb  in  Hellenistic 
Judaism  is  well  attested  and  informative.  Close  association  of  the  noun 
and  verb  in  Colossians  and  Ephesians  suggests  that  whatever  the  noun's 
derivation  its  use  reflects  the  Jewish  suppositions  of  the  verb.  This 
means  that 
. 
"filling"  connotes  not  a  shartng  of  substance,  but  of  a  rela- 
tionship,  a  dynamic  presence.  The  terms  indicate  God's  coming  near,  His 
openness,  His  concern  for  salvation,  the  shartng  of  all  the  attributes 
and  powers  of  a  common  life  and  fellowship, 
In  Colossians  the  totality  of  God's  attributes  and  graces  is  said  to 
dwell  in  Christ,  It  is  not  the  cosmos,  temple,  or  the  angelic  hierarchy, 
the  world  of  ideas,  but  Christ  in  whom  this  totality  resides  bodily  and 
with  whom  it  is  identified.  The  term  thus  denotes-  Christ's  relation  to 
God;  God  is.  present  in  Christ  and  Christ  exhibits  this  presence  in  his 
life.  By  virtue  of  union  with  Christ  believers  are  also  filled  and  ful- 
filled.  Mediated  through  Christ,  God's  fullness  becomes  functionally 
identified  with  the  qualities,  virtues,  and  graces  of  Christ's  eschatolo- 
gical  existence,  i.  e.  the  new  humanity  of  the.  Nev  Adam.  This  thought  is 
also  present  in  Ephesians,  only  now  related  directly  to  the  Church  as  -r6 
nMPca=  -roO  XpLa-roO.  This  complement  of  divine  powers  and  attributes, 
which  fill  the  new  humanity  of  the  Church  may  be  summed  up  in  a-.  wordil.  ove. 
At  i  23  the  context  concerns  the  Christ/Church  relation  as  depicted 
by  the  Head/Body  relation.  Our  analysis  thus  far  suggests  that  by  defining 
the  Body  concept  with  TEXýp(oua  the  author  continues  to  clarify  how  Christ 
shares  with.  believers  the  qualities  and.  blessings  of  his  new  exalted  posi- 
tion  in  the  world,  i.  e.  the  unity  between  Christ  as  the  New  Adam  and  the 106 
Church  as  the  new  humanity.  How,  then,  does  the  TcXAPwIiaclause  help 
clarify  the  relation  between  Christ  as  Head  and  the  Church  as  his  Body? 
The  exegete  faces  here  three  major  grammatical  problems: 
336 
(1)  The  clause  may  stand  in  apposition  to  (xO-r6v  or  cyMua.  The 
choice  determines  whether  TE;  ýýpcojLa  defines  Christ  or  the  Church. 
(2)  Granted  that  TEXApcolLa  means  "fullness"  or  "totality,  "  the  noun 
may  assume  a  passive,  or  an  active  significance,  or  perhaps  both. 
(3)  The  voice  of  TtXnpouu6vou  is  either  passive  or  middle,  The 
former  requires.  -rh  ndLv-rcx  9v  TE&YLv  to-be  an  adverbial  phrase;  the 
latter  allows.  _T&  Tt&v-ra  to  denote  the  direct  object  of  the  verb  and  6v 
Tt&%v  to  be  either  an  intensification  or  the  instrument  of  the  filling. 
Scholars  have  proposed  an  array  of  solutions  to  these  questions.  Since 
these  proposals  are  summarized  by  Ernst,  Yates,  and*others,  we  may  proceed 
to  the  questions  listed  and  discuss  the  major  options  as  they  emerge'. 
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(1)  The.  clause  is  most  naturally  taken  in  apposition  to  -r6  cy&Sua 
cLO-roO  and  the  immediate  proximity-  of  cQua  and  TEXApcoucL  favors  this. 
Hitchcock  and-Moule,  however,  take  Taýpcoua  in  appositi-on  to  a6-r6v  and 
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TtXTipouu6vou  as  middle  with  an  active  sense.  This  ytelds  the  meaning: 
"Christ  has  been  appointed  by  God  to  be  not  only  the  supreme  head  to  the 
Church  but  also  the  fullness  -  the  all-inclusive  representative  -  of  God 
the  all-filler,,, 
339  Besides  the  difficulty  of  the  distance  separating 
a6v5v  and  TEXApcolia,  this  view  makes  ý-rLg  tcrrtv  -r6  craua  cLO-coO  "a 
useless  insertion,  and  worse  than  useless,  as  serving  only  to  separateTEX. 
from  98(4xev.,,  340  This  difficulty  might  be  avoided  if  TEXnpouuývou  is 
taken  as  passive  such  that  Christ  as  the  Head  is  the  fullness  of  the  Body 
which  is  being  filled  all  in  all. 
341  Grammatically,  this  view  is  possible, 
but  strained.  Were  it  not  for  the  theological  difficulties  invdlved  in 
interpreting  the  clause,  its  apposition  to  cralux  would  be  unquestioned. 
(2)  IIXApca=  may  be  active,  "what  fi.  lls;  "  both  active  and  passive, 
"what  fills  and  is  filled;  "  or  passtve,  "what  Is  filled.  " 
(a)  A  popular  view  is  to  take  the  noun  as-active,  the  verb  as  pas--j 
sive,  and  -r&  TE&vrcL  tv  7zrxcrLv  as  adverbi.  al.  Thus,  the  Church  as 
Christ's  Body  fills  Christ  who  is  being  completely  filled,  Support  for 107 
this  interpretation  is  often  sought  in  the  Head/Body  imagery,  As  the 
Head  needs  a  Body  to  function  and  is  incomplete  without  it,  so  too  Christ 
is  incomplete  without  the  Church.  This  view,  which  goes  back  to  the 
Church  Fathers,  is  supposted  by-such  modern  scholars  as  J.  A.  Robinson, 
342  Beare,  Yates,  and  Overfield.  The  strength  of  this  interpretation  lies 
in  two  factors;  (i)  Especially  in  its  earlier  presentations  this  view 
takes  seriously  the  clause's  appositive  position  to  aaý=,  and  thus  under- 
stands  the  terms  in  connection  with  the  Head/Body  imagery.  (ii)  This  view 
also  has  sound  li.  nguistic  evidence.  -In  th6  NT  writings  n,  %ýpcoua  usually 
has  an  active  significance  and  TE;  knpouýL6vou  is  most  easily  understood  as 
passive.  Only 
. -r&  n6v-ra  6v  TzdaLv  ts  difficult  to  account  for  and  even 
'343  here  it  is  a  possible  variant  on  the.  classtcal  Ttcxv-rcxTccxaLv. 
But  these  advantages  are  outweighed  by-a  serious  theological  diffi- 
culty.  This  view  implies  that  Christ's  person  is  incomplete  or  deficient 
without  the  Church,  The  idea  that  the  Body  completes  the  Head  would  cer- 
tainly  be  unique  in  Colosstans  and  Ephestans.  Elsewhere  the  Body's  need 
of  and  dependence  on  the  Head  is  stressed. 
' 344  Moreover,  this  view  re- 
quires  croua  to  refer  to  the  trunk,  whereas  it  most  likely  refers  to  the 
entire  Body.  345  In  view  of  such  difficulties  Yates  avoids  this  Head/Body 
connection  and  rests  his  case  on  the  ltnguist-ic  data.  He  attempts  to  over- 
come  "the  difficulty  of  an  implied  deficiency  in  the  Person  of  Christu  by 
understanding  the  verse  in  terms  of  "the  doctrine  of  inclusive  personality:  " 
Christ  is  seen  as  the  inclusive  personality  into  which 
Christians  are  incorporated  by  faith  in  Baptism.  The  Body  of 
those  who  are  'in  Christ'  is  also  the  Church.  In  this  way 
there  is  no  theological  difficulty  in  maintaining  that  the  346  Church  is  that  which  completes,  or  even  constitutes  Christ, 
Yates  rightly  detects  the  presence  of  corporate  categories  here,  but 
his  explanation  of  their  use  lacks  clarity.  If  Christ  being  filled  refers 
to  incorporation  into  the  Body  of  Christ,  which  is  the  Church,  then.  ulti- 
mately  the  Cliurch  completes  the  Church,  or  the  Body  fill.  s  the  Body.  If 
such  a  rendering  is  possible,  it  is  unusual,  if  not  forced,  and  one 108 
wonders  whether  the  readers  would  have  understood  it.  Indeed,  what  Yates 
fails  to  appreciate  is  how  c6ua  and  TtXýpcojia  represent  the  author's 
attempt  to  communicate  his  understanding  of  the  One  and  Many:  cQua  and 
n,  Xýpcaua  indicate  the  Many,  and  xeýpaXh  and  TEXrjpoGv  denote  the  One. 
This  makes  clear  that  any  adequate  interpretation  of  the  TtXhpwua  clause 
cannot  ignore  its  correlation  to  the  Head/Body  imagery. 
(b)  Warnach,  Schlier,  and  Ernst  have  argued  that  TtXýpcaua  as  well 
as  TEXnPow6vou  is  both  active  and  passive, 
*  347  Warnach  interprets  this 
in  terms  of  the  Head/Body  imagery:,  Nie  n1mlich  der  physische  Leib  vom 
Haupte  her  belebende  Kraft  erhält  und  in  einem  des  Hauptes  wesensgemässe 
Ergänzung  ist,  so  wird  die  kirche  mit  Christi  Leben  erfüllt  und  stellt 
wiederum  Seine  Ergänzung*  zum  'ganzen  Christus',  t,  9'348  Christ  being  filled 
is  now.  conceived  as  the  Church  completing  the  cosmic  Macroanthropos, 
Christ.  This  is  possible  because  the  Church  as  a  new-creation  is  the 
"wiederhergestellte  Ursprungsordnung  der  Schdpfu.  ng.,, 
349  Schlier  supports  ý 
this  interpretation  with  Gnostic  instances  where  TEXApcolm  Indicates  in 
spatial  terms  a  divine  sphere  or  place,  This  is  identified  with  the 
Church,  which  is  Mer  Ort,  da  sich  diese  Fülle  Christi  niederlassen  hat- 
und  anwesend  ist,  und  zwar  die  Fülle  des  Christus,  der  durch  sie  das  All 
und  den  kosmos  in  seine  Fülle  hineinnimmt,  "'350  Both  Warnach  and  Schlier 
interpret  tv  TEdcyLv  as  masculine  and  thus  in  terms  of  the  members  of  the 
Church  who  fill  the  world  and  hence  bring  to  realization,  that  is,  fulfill 
Christ's  filling  of  all  things,  351 
Ernst,  aware  of  the  criticisms.  against  Schlier's  use  of  later  gnostic 
materials,  follows  Benoit  in  viewi.  ng  the  verse  from  stotc  pantheistic  con- 
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ceptions.  The  essential  point  is  that  the  principle  that  fills  the 
cosmos  is  itself  filled  by  all  things.  When  this  idea  is  connected  to 
that  of  Church  growth  (iv  15-6),  the  Body  is  filled  by  Christ,  but  it  in 
turn  causes  all  things  to  grow  into  him  such  that  the  Church  fills  Christ 
with  all  things.  This  linking  of  "filling"  with  "growing"  ultimately 109 
rests  on  an  understanding  of  TEXTIpoOv  that  implies  a  material  identity 
between  the  filler  and  the  filled.  But  this  idea  is  alien  to  our  author's 
Jewish  heritage;  in  Jewish  usage  God  remains  transcendent  which  entails 
an  abandonment  of  precisely  that  understanding  of  "filling"  that  estab- 
lishes  an  ontological  identity  of  substance. 
353  It  would  be  very  odd  in 
applying  these  terms  to  Christ  and  the  Church,  for  the  author  suddenly  to 
abandon  the  Jewish  presuppositions  of  the  verb.  Nor  doeý  the  author's  use 
of  the  Head/Body  imagery  suggest  that  he  has.  His  starting  point  is  not 
the  mutual  dependence  of  Head  and  Body  as  manifested  in  a  shared  material 
substance,  but  the  God-willed  unity  that  results  from  God's  creative  act 
whereby  the  Head  may  represent  and  implicate-the  whole  Body  in  a  particu- 
lar  function.  The  author's  usage  points,  then,  not  to  an  ontological,  but 
to  a  functional  identity  between  Christ  and  Church. 
354  (c)  IIXApcaucx  is  best  taken  as  a.  passive  noun.  While  the  empha 
sis  is  on  the  idea  of  totality,  or  completeness,  this  is  seen  in  Its 
dependency  on  Christ's  -filling.  Both  c4lia  and  nXApca4cx  may  depict  the 
One/Many  relation.  With  ca4cx  the  accent  is  usually  on  unity  and  diversi- 
ty,  but  the  idea  of  totality  is  also  present,  With  Tt;  kýpcaua  the  stress 
is  generally  on  totality,  but  the  idea  of  unity  and  multiplicity  is  also 
present.  But  TEXApwl=  also  suggests  an-idea  missing  in  the  Greek  body 
metaphor.  The  many  elements  of  the  TcXApco4a  are  united  precisely  by  the 
filling  that  makes  them  a  totality,  Thus  when  a  person  serves  as  the 
agent  who  fills,  he  is  united  by  virtue  of  this  filling  function  to  the 
Many  who  receive  his  filling  and  are  hence  united  by  it.  This  agrees  well 
with  the  author's  idea  that  the  Body  is  the  passive  recipient  of  the 
355  Head's  representative  functions.  It  also  avoids  the  inference  that 
Christ  it  somehow  filled  by  the  Church;  the  Church  results  from  Christ 
filling  believers,  even  as  the  Body  is  filled  by  the  Head. 
It  is  sometimes  averred  that  the  Head  fills  the  Body  with  its 
thoughts  and  decisions,  356  But  this  is  foreign  to  the  author's 110 
understanding  of  the  Head.  ý  Best  offers  a  better  solution: 
We  do  not  think  of  him  as  filling  it  with  his  thoughts 
and  directions;  he  rather  fills  it  with  the  plenitude  of  the 
divine  graces  and  virtues,  which  are  summed  up,  as  we  have 
seen  in  3.19  in  "love.  "  The  Head  fills  the  Body  with  love. 
Love  creates  fellowship;  thus  the  Head  and  the  Body  are  united 
in  fellowship,  and  the  members  of  the  Body  with  one  another, 
The  principal  idea  here  is  not  the  direction  of  the  Body  by 
the  Read,  but  the  unity  of  both  in  love;  and  this  unity  comes 
from  the  Head  who  contributes  the  love  to  the  Body.  357 
As  already  seep  the  Head/Body  imagery  may  depict  the  Head's  impartation  of 
vital  qualities  to  the  Body.  358  So  such  an  association  of  nXApo)ýLcx  as  the 
.  plenitude  of  divine  attributes  and  graces  with  crojicL  is  understandable. 
But  how  are  we  to  understand  this  in  context;  "love"  is  not  even  mentioned. 
The  context  concerns  praisi.  ng  God  for  what  He  has  done  in  Christ  for 
believers.  He  has  raised  and  enthroned  Christ,,  given  him  life  and  a  posi- 
tion  of  blessed  favor,  an  exalted  mode  of  existence,  Plow  11  4-6  states 
that  believers  partake  of  this  life  and  its  blessings  because  of  . -rhv 
TcoUfiv  dYdTETIv  cLib-rolD  flv  hyd=Tlaev  huAc.  The  aorist  tense  refers  to 
the  act  whereby  God  loves,  which  according  to  the  context  is  Christ's 
exaltation.  Stil  1  Christ's  exaltation  should  not  be  greatly  separated 
from  his  cross,  As  shown-in  i  6-7  God's,  grace  has  been  freely  bestowed  in 
the  ilycLnnIL6výp  in  whom  believers  have  redemption  through  his  blood.  So 
the  act  whereby  the  Head  fills  the  Body  with  its  exalted  mode  of  existence, 
is  an  act  of  love,  and*that  love  therefore  characterizes  the  totality  of 
that  filling. 
Thus  the  noun  is  best  understood  passively.  This  avoids  problems  in- 
herent  in  other  alternatives,  and  accords  well  with  the  author's  Head/Body 
imagery  and  the  letter's  broader  thematic  concerns, 
(3)  IIATipouu6vou  is  either  middle  or  passive  in  form.  Since  the 
middle  voice  is  sometimes  intensive,  the  term  here  might  denote  the  act  of 
filling.  359  This.  allows'  -r&  ndLv-rcL  to  be  the  direct  object  of  the  filling. 
'Ev  TEdaLv  becomes,  then,  either  the  instrument  of  filling,  e.  g.  the 
powers  or  members  of  the  Church,  or  it  may  be  an  intensification  of  the ill 
verb.  Since  the  author  gives  no  clue  to  whatTtdcrLv  refers,  the  more 
general  reading,  "in  every  way"  is  preferable.  But  since  the  author  knows 
and  uses  the  active  voice  (iv  10),  it  is  unlikely  that  the  term  here  bears 
an  active  sense  per  se. 
360 
-If  the  middle  form  is  intended,  the  middle 
sense  must  be  taken  seriously.  Of  course,  the  Greek  middle  is  not  exactly 
like  the  English  reflexive;  it  may  indiCate  parti'cipation  in  theyesult  of 
the  action,  "to  fill  for  oneself.  jp361 
This  rendering  is  possible  in  our  context,  The  Body  is  that  which  is 
filled  by  him  who  fills  for  himself.  all  thi.  ngs  tn  every  respect.  In 
filling  the  cosmos  Christ  participates  in  the  result  of  that  action;  i.  e. 
he  fills  himself  in  some  way.  So,  defini.  ng.  -r6  cr44cL  cuOTorj,  TEXApcaua 
indicates  the  totality  of  the  self  that  Christ  fills  when  he  fills  all 
things:  the  Body  is  the'total  selfthat  is  filled  when  the  Head  fills  for  itslelf 
all  things.  Head  and  Body,  then,  are  functionally  identified  in  the  act  of 
being  filled;  the  middle  suggests  that  the  act  of  being  filled  is  a  parti- 
cipation  in  the  act  whereby  Christ  fills  all  things.  The  Church,  then, 
becomes  the  special  recipient  of-this  filli.  ng  in  that  it  participates  in 
this  filling  as  the  totality  (the  Body)  that.  passively  receives  and  is  in- 
volved  in  the  action  of  one  of  its  members,  namely  the  Head, 
But  while  this  solution  is  workable,  this  middle  sense  of  nXnpolov 
is  rare  in  Koine  Greek362  and  the  overall  scheme  is  somewhat  subtle.  What 
then  can  be  made  of  the  passtve  sense?  Benoit,  who  takes  TEXApw4cL  as 
passive,  nonetheless  affirms  that  the  verb  indicates  that  Christ  is  filled 
by  the  Church,  the  new  creation, 
363  But  as  already  seen,  this  view  rests 
on  pantheistic  conceptions  foreign  to  our  author.  A  likely  solution  is 
that  Christ  is  filled  by  God.  As  Best  states;  "So  Christ  fills  the  Church 
with  his  life;  the  Church  is  his  pleroma  even  as  he  is  the  pleroma  of  God, 
He  who  fills  the  Church  is  himself  being  filled.  The  thought  here  is  then 
practically  the  same  as  Col.  2,  '9,  lo.....  364 112 
This  view  requires,.  -r&  TE&vra  6V  TtrXCYLV  to  be  taken  adverbially  as 
a  variation  on  the  classical  navr6TcoLcrLv.  -  The  importance  of  ncw 
throughout  the  passage  makes  a  more  definite  content  likely.  Still,  a 
variation  on  the  classical  usage,  need  not  be  devoid  of  content.  The  ad- 
verbial  accusative  may  indicate  that  with  reference  to  which  something  is 
365  done.  The  context  concerns  Christ's  position  and  authority  in  the  cos 
mos  which  is  continually  viewed  as  God's  act.  Perhaps,  then,  the  idea  is 
that  God  fills  Christ  with  reference  to  the.  cosmos  in  every  way,  Christ 
possesses  the  totality  of  divine  attributes  such  that  no  aspect  of  his  re- 
lation  to  the  world  lacks  the  full  presence  and  authority  of  God.  God 
fills  Christ  with  His  love  for,  His  goodness  and  mercy  towards,  His  power 
over  (etc.  )  all  things  in  every  way.  Christ  is,  to  borrow  Moule's  phrase, 
366  "the  all-inclusive  representative  of  God"  with  respect  to  all  things. 
This  thought  would  be  implied  in  the  classical  TEcLv-rdnoLcLv;  the  author's 
variation  simply  makes  it  clearer. 
So  Christ  fills  the  Church  by  virtue  of  being  himself  filled  by  God 
with  regard  to  all  things  in  every  way,  The  Church  is  filled  by  virtue  of 
its  unity  with  Christ  who  is  filled  by  God,  Again  Christ  is  functionally 
identified  with  the  Church  as  the-place  wherein  the  Church  is  filled. 
This  explains  the  author's  Semitic  presuppositions;  the  Head  is  the  vehi- 
cle  whereby  exaltation  and  blessings  are  bestowed  on  the  whole  person. 
The  Head  is  the  whole  Body  in  the  mode  of  being  filled  by  God  with  respect 
to  all  things  in  every  way.  The  Body  is  the  totality  that  passively  par- 
takes  of  the  actions  whereby  God  fills  this  Head.  Thus,  the  Head  fills 
the  Body,  in  that  it  mediates  to  the  Body  those  divine  attributes,  virtues, 
and  blessings  of  life  (in  a  word,  "love")  with  which  it  is  filled  by  God. 
This  view  differs  from  that  which  uses  the  middle  voice  in  that  now 
God  is  the  filler  of  the  Head.  Also  the  idea  that  thi's  Head  fills  all 
things  is  left  to  be  implied  from  this  Head  being  "the  all-inclusive  rep- 
resentative  of  God"  with  reference  to.  all  thi.  ngs,  While  either  view  is 113 
possible,  that  which  takes  TEX71pouuývou  as  passive  is  simplest  gramma- 
tically  and  therefore  preferable,  It  is  an  apt  conclusion  and  summary  to 
the  passage's  entire  train  of'thought.  For  our  purposes,  however,  a  hard 
and  fast  decision  is  unnecessary. 
III.  CONCLUSION 
Our  study  has  shown  that  in  the  framework  of  an  oratio  perpetua  the 
author  moves  from  thanksgivi.  ng  to  prayer  to  the  acclaiming  of  God's  power. 
In  vss,  20-23.  the  author  simulates  an  OT  hymnic  style  to  create  an  exalted 
atmosphere  and  add  profundity-to  his  instructive  praise  of  God's  power. 
The  passage  moves  from  Christ's,  resurrection  to  his  exalted  position  in 
the  world,  and  from  this  to  his  relation  to  the  Church.  The  passage  shows 
how  the  totality  of  Christ's  relation  to  the  Church  shares  in  the  totality 
of  his  relation  to  God  and  the  world.  In  fact  the  Church  is  the  special 
recipient  of  God's  salvific  acts  in  Christ  and  Chr,  ist's-headship  of  the 
Church  is  the  highest  expression  in  quality  and  rank  of  his  headship  over 
all  things.  This  follows  because  the  Church  is  the  new  humanity  of  the 
New  Adam  under  whom  God  has  subjected-all  things.  It  is  clear  from  11  4-6 
that  believers  participate  in  Christ's  exaltation,  and  in  i  22-23  the 
author  seems  to  lay  the  groundwork  for,  his  readers  to  understand  his 
Semitic  corporate  categories. 
At  this  point  the  author  introduces  xeQcL.  %A/a6ucL  and  TEXýpo)jla/ 
TEX11POCV.  In  arguing  to  Christ's  headship  of  the  Church,  and  in  drawing 
out  the  implications  and-elevating  the  significance  of  this  by  means  of  the 
cosmic  context,  the  author  actually  argues  from  the  headship  of  the  Body. 
These  terms  were  a  familiar  or  at  least  natural  means  for  explaining  his 
corporate  categories.  However,  realizing  his  understanding  of  the  Body  may 
seem  unusual  to  his  readers,  he  adds  a  word  of  clarification-in  the 
nMpw4cL  clause,  which  also  sums  up  the  thrust  of  the  entire  passage 
Our,  analysis  of  the  relation  between  xe:  cpcLk,  )  and  n&vrcL  showed  that 
xccpcLXA  i'ndicates  Christ  as  the  eschatol.  ogical  Head  whose  divine  rule 114 
manifests  the  source  and  goal  of  all  thi.  ngs,  To  explain  these  formula- 
tions,  we  found  resort  to  a  Macroanthropos  scheme  unnecessary,  If  the 
author  was  aware  of  such  a  conception,  he  shows  little  interest  in  it  and 
seems  little  influenced  by  it.  For  him  Christ  is  the  Head  of  all  things, 
but  the  Church,  not  the  world,  is  his  Body.  The  cosmic  context  emerges 
from  the  implications  of  the  author's  New  Adam  theology,  Christ  as  the 
New  Adam  restores  man  to  his  proper  position  in  the  cosmos  and  establishes 
God's  intended  destiny  for  man  and  His  intended  order  for  the  cosmos. 
Thus  the  Church  is  not.  a  mini-cosmos,  but  the  new-humanity  of  the  New  Adam. 
In  effect  the  cosmic  context  highl.  ights  the  special  salvific  significance 
of  Christ's  relation  to  the  Church, 
The  Head/Body  imagery  conveys  the  dynamics  of  this  corporate  rela- 
tionship  between  Christ  and  the  Church,  What  distinguishes  the  Church 
from  the  cosmos  in  its  relation  to  Christ  is  its  special  unity  with  Christ, 
a  unity  understood  as  a  shared  nature  9-  the  qualities  and  powers  of  a  new 
exalted  mode  of  existence.  -  In  joining  the  Head  and  Body  the  author  stands 
within  the  framework  of  popular  conceptions  that  could  easily  communicate 
important  aspects  of  Christ's  relationship  to  the  Church.  The  head  and 
body  share  a  common  life  that  evinces  a  God-willedidnilty  and  structure. 
In  the  metaphor  the  head  supplies  the  body-with  vital  capacities  such  as 
life,  health,  or  unity.  This  was  often  an  anal,  ogy  for  the  communication 
of  various  qualities  and  virtues  of  an  emperor  or  virtuous  man  to  a  larger 
populace, 
Adapting  this  metaphor  the  author  fills  it  with  his  own  Semitic  pre- 
suppositions;  after  all  it  is  these  presuppositions  that  he  wishes  to 
communicate.  So  the  Head  is  not  the  seat  of  reason  or  will,  filling  the 
Body  with  thoughts  and  decisions,  but  the  seat  of  exaltation  and  blessing, 
filling  the  Body  with  the  quali.  ties  and  powers  of  Christ's  exalted  mode  of 
existence,  The  Head  maintains  thts-place.  of  significance  because  Christ 
and  Church  are  always  seen  from  the  perspecti've  of  God's  acts  in  Christ, 115 
whereby  he  is  made  the-ruli.  ng  source  and.  goal  of  the  Church's  life,  That 
these  divine  acts  are  precisely  those  that  establish  and  reveal  Christ  as 
the  eschatological  Head  over  all  things,  shows  the  special  position  that 
the  Church  holds  as  the  Body  of  Christ.  In  this  regard  the  Body  remains 
a  passive  recipient;  it  indicates  the  totality  of  the  person  acted  upon 
through  his  members.  The  author's  Semitic  assumptions  allow  him  to  view 
the  various  body  functions  as  particular  dimensions  of  the  person's  self. 
The  terminology  so  conceived  may  now  convey  the  unity  of  Christ  and  the 
Church  as  a  functional  identity  between  Christ  and  the  corporate  Christ, 
The  author  makes  this  functional  aspect  clearer  in  the  iiAýpColLcx 
clause;  the  Body  is  that  which  is  filled  by  the  Head  that  is  filled  by 
God  with  reference  to  all  things  in  every  way.  The  Head  is  the  whole 
Body  in  the  mode  of  being  filled  with  the  divine  attributes,  graces,  and 
powers  of  God.  As  these  are  mediated  from  the  Head  to  the  Body,  the  Body 
manifests  and  exhibits  the  loving  presence  of  Christ.  Once  again  the  cos- 
mic  framework  helps  highlight  the  special  salvific  import  of  the 
statements  for  the  Church.  The  Read  is  lifted  on  higK  with  regard  to  all 
things,  but  the  Body  shares  in  the  Read's  exalted  mode  of  existence.  What 
above  all  characterizes  this  new-mode  of  existence  is  love.  That  which 
binds  Christ  to  believers  is  his  love  for-them  as  himself.  So  bound  he 
fills  them  with  this  exalted  quality  of  existence,  even  as  the  Head  fills 
the  Body.  The  Body  is  the  fullness,  the  totality  of  the  love  that  results 
from  and  exhibits  the  loving  presence  among  believers  of  him  who  as  the 
Head  of  this  Body  is  filled  with  God's  love  with  respect  to  all  things  in 
every  way. 
Finally,  in  this  passage  the  Head/Body-imagery  clearly  concerns  the 
inner  unity  between  Christ  and  the  Church,  Another  aspect  latent  in  the 
author's  Body  concept  is  not  drawn  out,  the  unity  between  Body  members. 
The  role  that  this  idea  plays  in  the  author's  concept  remains  to'be*seen, II 
GENTILES  AND  JEWS  IN  ONE  BODY:.  EPHESIANS  ii  160  111  6 
Whil'ethe  relation  between  Gentiles  and  Jews  may  have  been  alluded 
to  earlier  in  the  letter,  this  thematic  concern  comes  to  the  fore  in 
ii  11-22  and  iii  1-13.  The  former  passage  focuses  on  the  work  of  the 
reconciling  Christ  and  the  latter  points  to  Paul's  unique  role  in  the 
proclamation  of  the  newly  revealed  mystery,  In  each  passage  the  04BUa 
concept  has  a  role  in  communicating  the  new  found  unity  in  Christ  between 
Gentiles  and  Jews  (ii  16,  iii  6).  Our  purpose  in  this  chapter  will  be  to 
determine  the  meaning  and  function  of  the  alBliaL  idea  in  these  texts,  We 
shall  discuss  each  text  in  context. 
I.  EPH  ii  16 
The  problems  surrounding  the  interpretation  of  Eph  ii  11-22  are 
various  and  complex. 
1  Not  among  the  least  difficult  is  the  interpretation 
of  tv  &vL  cr(Bua-rL  at  vs.  16,  Some  commentators  refer  the  phrase  to  the 
crucified  body  of  Jesus;  other  scholars  refer  it  to  the  Church  conceived 
as  the  Body  of  Christ,  Still  others  believe  the  phrase  is  intentionally 
ambiguous,  referring  to  both  the  individual  body  of  Jesus  and  the  corpor- 
ate  Body  of  Christ,  as  these  two  are  "mystically"  or  perhaps  "ontological- 
2  ly"  united,  Of  course,  even  here  one  must  decide  whether  the  crucified 
body  is  seen  in  its  union  with  the  Church  or  vice  versa,.  So  with  regard 
to  the  phrase's  primary  point  of  reference,  the  alternatives  remain  either 
the  crucified  body  or  the  corporate  Body.  In  order  to  establish  this 
primary  point  of  reference,  we  will  discuss  the  general  and  immediate  con- 
text  of  the  verse  and  then  survey  the  arguments  for  each  of  the  various 
interpretations  of  the  phrase,  We  will  then  determine  the  phrase's  gram- 
matical  position  which  in  turn  will  aid  us  in  establishing  its  primary 
point  of  reference, 117 
A.  The  General  Context 
Eph  ii  falls  easily  into  two  sections,  vss,  1-10  and  11-22,  From 
different  though  not  unrelated  perspectives,  each  section  appraises  the 
saving  Christ  event  by  demonstrati.  ng  its  transforming  effect  on  the  life 
situation  of  the  believer,  The  believer's  former  condition  apart  from 
Christ  is  contrasted  to  his  present  condition  in  Christ,  We  have  already 
seen  how  vss.  1-10  depict  the  transition  of  the  believer's  moral  and 
spiritual  position  before  God  as  one  from  death  to  exalted  life,  3  In 
vss.  11-22  this  transition  finds  historical  and  social'expression'; 
4  the 
movement  is  from  social-historical  alienation  from  Christ  to  social- 
historical  fellowship  in  Christ,  The  author  shows  his  Gentile  readers 
that  the  grace  by  which  they  are  raised  from  death  to  life  cannot  be  seen 
apart  from  the  peace  by  which  they  are  included  in  the  social-historical 
community  of  God's  people. 
Eph  ii  11-22  itself  divides  into  three  parts  which  Barth  entitles: 
"(a)  the  description  of  the  division  of  mankind  (vss,  11-12)';  (b)  the 
praise  of  Christ's  work  of  reconciliation  (13-18);  (c)  the  elaboration  of 
the  tangible  result  of  peace,  i.  e.  the  growing  church  (19-22),  "5  This 
analysis  shows  how  vss.  13-18  form  a  core  framed  by  "a  sketch  of  man's 
sociological  situation  before  the  coming  of  Christ  and  a  description  of 
the  present  life  of  God's  people.  "6  To  better  understard  this  movement 
from  past  alienation  to  present  fellowship,  we  must  note  the  various 
strands  of  thought  involved. 
(1)  The  author  addresses  Gentile  Christians  and  their  inclusion  in 
God's  people  remains  foremost  in  his  mind,  The  use  of  the  article  in  the 
expression  -r&  govn  tv  cyapxt  and  the  following  explanation  ot 
Xey6uevoL  dLxpopucL-rC(x  indicate  that  the  author  sees  his  readers  as 
7  former  members  of  a  rel.  igio-social  and  historical  class.  In  this  former 
state,  the  readers  were  )(copLc  XPLCTTOOF  6LTIOUOT0L6)46*VOL  1ý9 
TIO)LL-CeCCLC-  TOO  'icrpcLhX  (vs.  12).  But  now  through  the  work  and  person 118 
of  Christ,  the  situation  has  changed.  They  have  been  brought  "near',  in 
the  blood  of  Christ  (vs.  13)  and  as  such  they  are  no  longer  E6VOL  XCLIL 
TEdpO'L-KQLr,,  &U&  6CF.  -Ck  CFUUTtOXtTaL.  -rC)v  4yCwv  xaL  OtHerOL.  TOO  0COO 
(vs.  19).  Thus  the  primary  consideration  is  the  transition  from  Gentiles 
once  alienated  from  God's  people  to  Gentiles  now  included  in  God's 
people.  It  is  not  because  they  are  Gentiles  that  they  have  received 
Christ,  but  as  Gentiles,  i.  e.  in  their  uncircumcision,  The  movement 
passes  from  alienation  to  acceptance  and  vss,.  14-18  tell  how  and  why  this 
is  possible, 
(2)  But  if  Gentiles  now  belong  to  God's  people,  then  this  means  a 
redefinition  of  what  constitutes  God's  people,  The  community  to  which 
the  Gentile  Christians  now  belong,  depicted  in  vss.  19-22,  finds  itself 
in  both  continuity  and  discontinuity  with  the  community  -rfic;  Xeyoji6vinc 
TZCPL-VOjift  -6V  00LPX1L  XeLPOTEOLýTOU  (VS,  11),  The  author  has  not 
rejected  the  religio-historical  significance  of  Israel,  or  even  circum- 
cision,  but  he  does  re-define  that  significance  in  view  of  his  Christolo- 
gy.  Hence  he  does  not  state  that  the  uncircumcised  Gentiles  were  formerly 
"without  the  Law,  "  but  rather  "without  Christ,  "  Since  this  receives 
definition  in  dLTVJXXOTPL(0U6VOL  TflQ  TtOXLTeCcLr_  Tori  'IcFpcLfi%  xcLt 
E6VOL  TUN  6VXOTJXaV.  TflQ  6n(xyye;  ýCcxc  , 
the  "commonwealth  of  Israel" 
refers  to  Israel  as  the  special  social-historical  recipient  of  the  -- 
covenants  that  promise  (Messianic)  salvation. 
8 
Alienation  from  this  com- 
munity  meant  alienation  from  the  promised  Christ  and  entailed  the  absence 
of  hope  and  God  in  the  wor,  ld.  9  So  defined  the  contiruity  between  tradi- 
tional  Israel  and  the  Church  as  the  new  Messianic  community  lies  in  the 
person  of  Christ  as  the  promised  one,  In  him  the  covenants  are  ful- 
filled. 
10 
The  discontinuity  lies  in  Christ's  abolition  of  the  traditional 
religio-social  distinction  between  Jew  and  Gentile  as  symbolized  by  cir- 
cumcision  and  upheld  by  the  Law.  The  inclusion  of  Gentiles  within  the 119 
historical  community  of  God's  People  means  more  than  the  mere  amalgama- 
tion  of  two  peoples  into  one  people,  Those  who  were  once  "far"  have 
been  brought  "near"  such  that  the  old  distinctions  are  deprived  of  their 
validity.  Circumcision  and  uncircumcision  belong  to  the  old  order  of 
existence;  they  are  of  the  flesh  and  the  Law,  not  of  the  Spirit  and 
Christ.  "  Christ  reveals,  not  a  new  Israel,  but  the  true  spiritual 
Israel  and  establishes  her  historically  in  the  spiritual  community  of 
which  he  himself  is  cornerstone,  and  of  which  the  apostles  and  prophets 
12 
are  the  foundation. 
(3)  The  new  structure  of  God's  community  points  to  a  changed  situa- 
tion  with  the  God  who  constitutes  His  people,  The  author  does  not  think 
of  God  without  a  community  that  truly  testifies  that  He  is  God  and  to  the 
acts  whereby  He  makes  Himself  known.  For  the  author  access  to  God  means 
access  to  just  such  a  community.  Thus,  formerly  the  exclusion  of  the 
Gentiles  from  Israel  entailed  exclusion  from  God..  (vs,  12);  the  inclusion 
of  the  Gentiles  in  the  new  fellowship  in  Christ  means  that  the  readers 
form  a  XCLTOLXTITAPLOV  -rofJ  Oeorj  6V  TCVeI6j=rL.  (vs.  22)..  What  distin- 
guishes  such  a  community  as  God's  are  those  div.  ine  acts  whereby  He  con- 
stitutes  the  community  and  stamps  it  with  a  particular  character,  So  the 
admission  of  the  uncircumcised  into  God's  people  points  to  something  new 
on  the  historical  horizon;  a  new  God-given  way  of  belonging  to  God's 
people  apart  from  circumcision  and  the  l.  egalism  of  the  Law,  There  is  now 
available  to  all  men  alike,  a  fresh  way  of  relating  to  God,  a  new  kind  of 
existence,  indeed  a  new  humanity,  that  was  formerly  unavailable, 
12  Thus 
the  very  structure  of  the  Church  as  a  new  humanity  that  incorporates 
Gentiles  and  Jews  points  to  a  changed  situation  with  regard  to  mankind's 
relation  to  God, 
It  is  within  this  framework,  then  that  vss,  14-18  praise  the  recon- 
ciling  work  and  person  of  Christ,  Christ  is  the  center,  indeed,  the  cor- 
nerstone  of  God's  people,  whether  past,  present,  or  future;  whether  under 120 
the  old  or  new  covenant,  The  change  described  is  instigated  by  and 
through  Christ,  In  him  the  community  of  the  Law,  from  which  the  Gentiles 
were  once  alienated,  has  died;  and  through  him  the  community  of  the 
Spirit,  to  which  the  Gentiles  are-now  joined,  has  appeared.  The  actual 
contours  of  this  action,  however,  become  clear  only  as  we  consider 
vss.  14-18  in  particular, 
B.  The  Immediate  Context 
Vss.  '14-18  form  an  excursus  on  the  person  and  work  of  Christ  that 
serves  to  justify  and  clarify  the  declaration  of  vs,  13,  namely  that  in 
Christ's  blood  Gentiles  have  now  been  incorporated  into  God's  people. 
The  author's  thinking  is  characterized  by  the  overlapping  of  totalities. 
Man's  relation  to  God  (vss.  1-10)  cannot  be  seen  apart  from  man's 
religio-social  history  as  manifested  in  the  distinction  between  Jews  and 
Gentiles  (vss,  11-22).  But  neither  can  this  history  be  separated  from 
the  new  found  peace  in  Christ  which  itself  entails  God's  relation  to 
mankind.  This  helps  explain  the  movement  from  peace  between  Jews  and 
Gentiles  to  peace  between  men  and  God, 
The  passage  consists  of  two  complex  sentences,  vss,.  14-16  forming 
one,  vss.  17-18  the  other.  The  style  is  elevated,  as  indicated  by  the 
participial  constructions  and  thought  parallels, 
13  Structurally  the  two 
sentences  are  related  by  the  recurrence.  of  key  words,  such  as  "peace"  or 
"both  in  one.  "  The  first  sentence  identifies  the  person  of  Christ  as 
h  eC0*vn  Wv  .  and  this  receives  definition  in  the  ensuing  participial 
phrases,  These  delineate  Christ's  destruction  of  the  barriers  that  once 
excluded  the  Gentiles  from  h  nOXL-VCCa  TOO  10POLfiX.  The  purpose  of 
this  work  receives  significant  elaboration  in  vss,  15b  and  16;  the 
barrier  is  broken  down  so  that  Christ  might  create  a  new  humanity  and 
reconcile  man  as  a  whole  to  God,  It  is  here  that  9V  &VL  CF6Ua-CL  occurs. 
The  second  sentence  brings  the  reader  to  the  climactic  affirmation  and  re- 
interpretation  of  Isa  Iii  6  and  lvii  19;  Christ  is  proclaimed  the  herald 121 
of  peace,  both  to  Gentiles  and  Jews,  This  declaration  in  particular, 
but  the  entire  pericope  in  general  finds  confirmation  in  vs.  18; 
"Through  Christ  both  Gentiles  and  Jews  united  together  in  the  one  Spirit 
have  access  to  the  Father.  "  The  establishment  of  peace  grounds  itself 
in  the  emergence  of  God's  people  in  their  true.  character,  No  longer  are 
God's  people  distinguished  by  adherence  to  the-Law,  whIch  divides  men 
according  to  distinctions  made  in  the  flesh,  but  rather  they  are  marked 
by  their  faith  in  Christ  who  unites  men  accordi,  ng  to  the  bond  of  peace 
realized  in  the  Spirit.  ' 14 
1,  The  Character  of  the  Pericope 
As  just  described,  the  verses  form  a  kind  of  hymnic  midrash  on 
Isa  lii  7  and  lvii  19,15  For  some  time,  however,  scholars  have  main- 
tained  that  behind  these  verses  lies  material  that  was  formed  independent- 
ly  of  the  author.  J.  C.  Kirby,  for  instance,  believes  that  the  entirety 
of  vss.  11-22  is  an  elaborate  chiasmus  that  circulated  separately  from 
Ephesians.  16  But  while  Kirby's  suggestions  are  often  insightful,  his 
overall  thesis  is  unlikely. 
17 
In  a  different  vein,  Schlier  has  long  maintained  that  the  passage 
contains  Gnostic  materials  that  our  author  has  reworked, 
18  Basic  to  this 
contention  is  that  ToL  6ýLýp&repcL  originally  referred  to.  -r&  6TtOUP(iVLa 
and  -r&  bnepoupdvLa  between.  which  was  set  a  cosmic  uecr6TOL'XOV  Too 
QPCLYIIOD. 
19 
Schlier  originally  called  the  text  an  excursus  and  fell 
short  of  calling  it  a  citation, 
20  G,  Schille,  however,  detected  certain 
stylistic  traits  that  indicated  that  the  author  adapted  for  his  own  pur- 
poses  an  already  reworked  Gnostic  hymn.  21 
With  regard  to  literary  criteria,  Schille  pointed  to  the  confession- 
al  "We-style,  "  the  presence  of  introductory  and  concluding  formula 
ydLP  -  dLp&  o6v  ,  parallelismus  membrorum,  and  the  "Partizipal-  und 
22  Relativstil,  "  all  as  indications  of  a  cited  hymn,  He  considered  the 
references  to  "enmity"  (vss.  15,16)  and  "both  in  one  Spirit"  (vs.  18)  as 122 
23  interpretive  glosses  that  interrupt  the  hymnic  rhythm.  This  yields  a 
reconstruction  with  mOT6c;  y4p  6a-rLv  h  etpAvn  hýZv  as  the  "Themazeilell 
and  with  the  remaining  verses  forming  three  couplets, 
24 
Schille's  thesis  has  been  severely  criticized  by  R.  Deichgrdber,  25 
Deichgrdber  argues  that  the  "We-style"  can  be  overemphasized.  One  meets 
it  often  in  Ephesians,  especially  where  the  author  wishes  to  demonstrate 
26 
experiences-common  to  all  Christians.  He  also  objects  to  Schille's 
understanding  of  ydLp  and  dpa  o6v:  -  I'Das  Wdrtchen.  Y6LP  in  V,  14  ist  nicht 
ein  I  y(ip-  recitativum',  sondern  ein  ganz  gewdhnliches,  kausal  verknUpf- 
endes  ydLp￿.  Ebensowenig  ist  dpa  otv  in  V,  19  Hinweis  auf  das  Vorangehen 
eines  Zitates.  Es  liegt  eine  ganz  gewdhnliche  Schlussfolgerung  mit  en- 
sprechen  Partikeln  vor., 
27  Deichgrdber  also  thinks  that  the  style  of  the 
verses  does  not  bear  out  Schille's  thesis.  He  points,  for  instance,  to 
the  length  of  the  sentences,  9-12  words,  and  contrasts  this  to  the  4-5 
word  sentences  of  the  widely  recognized  hymn  in  Phil,  ii  6-11.  Moreover, 
the  sentence  structure  is  prosaic:  "Die  Verse,  '14-16  bilden  einen  einzigen 
Satz  mit  zahlreichen  Nebenbestimmungen  und  Appositionen,  die  in  der  für 
den  Eph  typishen  Art  oft  nur  locker  an  das  regierende  Verb  angefügt 
sind,,, 
28  Finally,  Deichgr8ber  considers  that  the  passage  is  too  dependent 
on  the  context  to  be  considered  a  citation;  "Schliesslich  ist  zu  fragen, 
ob  der  Text  von  Vers'14-18  ohne  den  Kontext  überhaupt  verständlich  ist. 
Ldst  man  die  Verse  '14-18  heraus,  so  hangt  vor  all.  em  -r&  dLw6-repcL  ', 
(Vers.  14)  beziehungslos  in  der  Luft,  und  nicht  anders  steht  es  mit  dem 
folgenden  ot  86o  (Vers  15).  l129 
Since  the  work  of  Deich9rdber,  proponents  of  a  quoted.  hymn  have 
greatly  reduced  the  original  piece  of  tradition  that  the  author  uses, 
Sanders,  for  instance,  suggests  that  we  have  only  the  second  stanza  of  a 
h  30 
ymn,  He  considers  the  references  to  "enmity"  (Yss.  14t  16),  the  aboli- 
tion  of  Law  (vs.  15a),  the  "making  peace"  (vs.  15c),.  and  "through  the 
cross"  (vs.  16a)  as  additions  of  the  author,  Moreover,  everything  after 123 
vs.  16  is  deemed  "unlikely.  01  Against  Deiqhgrdber,  he  evaluates  the 
"participial  predication,  "  parallelismus  membrorum,  and  the  opening 
afjT6g  tcyTLv  as  sufficient  proof  of  the  "liturgical  setting  of  this 
'poeml.  ',  32  With  respect  to  the  pericope's  dependence  on  the  context  for 
understanding,  he  counters  that  "the  same  thing  is  not  at  all  originally 
meant  by  these  terms  in  the  quotation  as  the  context  forces  them  to 
mean.  ',  33  In  a  similar  fashion,  R.  Martin  has  concentrated  on  vss,  14-16,  -'34 
Martin  thinks-that  it  is  the  mention  of  the  dividing  wall  (vs.  14),  the 
nullification  of  the  Law  (vs.  15a),  perhaps  the  "making-peace"  (vs,  15c), 
and  "through  the  cross"  (vs,  16)  that  reveal  the  hand  of  the  author,  In 
this  manner  the  "one  body"  indicates  the  incarnated  body  of  Jesus  which 
incorporates  and  reconciles  the  heavenly  and  earthly  realms  and  so  slays 
35  the  enmity  between  them. 
M.  Fischer  thinks  that  the  idea  of  a  piece  of  tradition  which  the 
author  reworks  offers  the  best  solution  to  certain  difficulties  that  the 
36  text  presents,  Fischer  detects  a  certain  vacillation  in  the  text  between 
cosmic  and  historical  levels;  this  is  evinced  in  the  change  from  the 
neuter  -r(x  6u(p6-vepcL  to  masculine  forms  in  vss.  15b,  16,18.  Also  tXO&V 
in  vs.  17  most  naturally  refers  to  the  incarnation  but  the  mention  of  the 
cross  in  vs.  16  makes  this  difficult.  In  his  reconstruction,  Fischer 
eliminates  not  only  the  reference  to  the  Law  (vs.  15a),  but  also  the 
entirety  of  vss.  15b-16,18.37  In  this  manner  the  reference  to  the  "one 
body,  "  which  Fischer  interprets  as  a  "christliche  Variante  der  Vorstellung 
vom  Allgott  als  Makroanthropos,  "  offers  an  ecclesiological  alternative  to 
the  gnostic  cosmic  Christology  of  the  original  hymn,  38 
Also  according  to  J.  Gnilka,  the  peace  of  the  original  hymn  is  not 
the  peace  between  nations  or  groups,  but  cosmic  peace,  the  peace  of  the 
universe,  39  Christ  is  this  peace  because  he  is  the  "Man"  who  embraces  the 
All  within  himself.  40  Unlike  Schille,  Sanders,  and  Fischer,  however, 
Gnilka  argues  against  any  reliance  on  gnostic  sources.  The  wall  which 124 
divides  and  separates  the  heavenly  realm  and  earthly  realm,  is  also 
found  in  Jewish  Apocalyptic  literature  (cf.  Apc.  Ban  gr.  ii  lff; 
TLev  ii  7).  41  Gnilka  believes  our  author  re-interprets  the  hymn  along 
historical  lines;  "Der  Verf.  ist  besor9t,  die  Geschichtlichkeit  der 
Erlösung  und  des  Erlösers,  die  sich  im  Lied  ins  Kosmische  aufzulösen 
droht,  zu  sichern.  Darum  begreift  er  die  Zusammenfassung  der  beiden 
Sphären  als  die  Vereinigung  der  beiden  Menschheitsgruppen  Juden  und 
Heiden.  ',,  42  As  indication  of  this  re-interpretation  Gnilka  sees  the  men- 
tion  of  the  Law  (vs.  15a),  the  words  ot  6;  5o  (vs.  15b),  the  whole  of 
vs.  16b  and  vs.  18  as  additions  of  the  author'. 
43 
In  reviewing  these  various  proposals  it  becomes  clear  that  these 
scholars  are  able  to  detect  an  independent  hymn  only  in  a  much  fragmented 
and  redacted  form,  Indeed,  in  view  of  the  amount  of  material  usually  as- 
signed  to  the  author,  it  becomes  inappropriate  to  suggest  that  ydLp  -  dpa 
o6v  frames  a  quotation,  It  would  be  more  accurate  to  say  the  words  frame 
an  excursus  that  contains  a  hymnic  fragment  or  bits  of  liturgical  material. 
Even  here  there  is  little  reason  to  assume  that  the  author  stopped  at 
adding  phrases;  he  may  have  utterly  changed  some  and  left-out  others.  The 
range  of  possibilities  runs  ad  infinitum,  But  granted  that  the  author 
might  be  using  an  hymnic  fragment,  one  is  struck  by  the  disparity  in  the 
various  reconstructions  proposed  by  scholars,  We  see  this,  for  example, 
with  regard  to  vs,  16b.  Some  scholars  included  the  verse  and  refer  9V 
cQua  to  Christ's  incarnated  body;  44 
others  exclude  the  verse  and  6v 
crC)j=  becomes  an  ecclesiological  correction  to  a  cosmic  Christology,  45 
While  such  wide  disagreement  over  the  reconstruction  of  the  hymn  does  not 
necessarily  speak  against  the  idea  itself,  neither  does  it  inspire  confi- 
dence. 
If  the  proponents  of  the  hymn  disagree  over  its  original  form,  they 
do  agree  on  its  original  cosmic  orientation.  The  cosmic  interpretation  of 
-r&  &w&repa  and  -r6  UCCY6TOL)COV  -rori  QpqLyuorj  forms  a  common  point  of 125 
departure  from  which  these  scholars  reconstruct  the  hymn's  original  cos- 
mological  framework.  This  in  turn  serves  as  a  cutting-edge  that  helps 
determine  what  belongs  to  the  original  version  and  what  are  redactions 
of  the  author.  This  procedure  is  seen.  most  clearly  in  Gnilka,  He  points 
out  that  the  reconstructed  cosmology  of  the  original  hymn  differs  from 
that  of  Ephesians  and  deduces  from  this  that  vss,  14-18  contain  material 
46 
not  written  by  the  author  of  Ephesians.  But  this  conflict  in  cosmology 
might  just  as  well  point  out  that,  the  cosmic  interpretation  of  -r& 
dLuT6-repa  and  T6  1iec6-roLxov-  -rori  qooLyttoG  is  neither  the  best  nor 
most  probable  interpretation.  Other-alternatives  do  exist.  The  neuter 
construction  may  be  filled  out  by.  yývTl  or  perhaps  refer  to  -v6  -uaxp(iV 
.  47 
and  -r6  6yY6C*.  The  dividing  wall  may'simply  be  a  circumlocution  for 
the  Law  or  perhaps  an  allusion  to  the  balustrade  of  the  Jerusalem  temple, 
beyond  which  Gentiles  were  forbidden  to  pass'. 
48  That  these  alternatives 
are  in  agreement  with  the  context  does  not  speak  against  the  general 
hymnic  character  of  the  passage  per  se,  but  it  does  call  into  question 
the  assumption  that  these  hymnic  features  are  sufficient  grounds  for  im- 
posing  a  cosmological  framework  on  the  text  that  is  otherwise  foreign  to 
the  writer. 
For  our  purposes  the  text  as  it  stands  is  the  only  secure  point  of 
departure  for  detecting  the  author's  intention.  We  cannot  dogmatically 
Mlvs  M  fre-  ckze, 
deny  that  hymnic  or  liturgical  materials  are  involved;  if  "Zthe  author 
has  thoroughly  reworked  them  and  made  them  his  own,  But  it  must  seriously 
be  entertained  whether  the  hymnic  features  are  not  best  explained  as 
coming  from  the  author  himself.  This  would  not  only  explain  various 
hymnic  features,  but  also  its  close  webbing  to  the  context.  It  also  ex- 
plains  why  even  in  vss,  17-18  where  such  hymnic  aspects  are  less  apparent, 
the  passage  nonetheless  maintains  its  structural  unity  through  the  use  of 
key  words,  Thus  in  commenting  on  the  person  of  and  work  of  Christ,  the 
author  assumes  an  exalted  and  semi-hymnic  style  that  adds.  emphasis  and 126 
profundity  to  his  Christological  interpretation  of  Isa  lii  7  and  Ivii  19. 
As  a  working  hypothesis  we  shall  consider  Eph  11  14-18  an  excursus  on  the 
person  and  work  of  Christ,  that  may  be  characterized  as  an  hymnic  midrash 
on  Isa  lii  7  and  Ivii  19. 
2.  Verse  by  Verse  Analysis 
Vs.  '14:  A15,  r6g  y6p  to-rtv  h  cCpývn  h1iZ3v,,  The  pronoun  (x6-r6c 
is  not  only  intensive  in  form,  but  emphatic  in  its  position,  It  stresses 
'  49 
that  Christ  in  the  person  of  Jesus  constitutes  h  eCphvil  hu6v,  This 
assertion  presupposes  that  peacefinds  its  source  in  a  person,  As  Gnilka 
comments.,  "Der  hier  verhandelte  Friede  ist  darum  weder  ein  System  noch 
eine  Theorie  oder  Philosophie,  sondern  er  ist  personal  geprägt,  sogar  mit 
einer  Person  identisch.  1150  For  the  author  this  person  is  the  promised 
Messiah,  and  if  this  Messianic  peace  is  to  be  contrasted  to  any  particular 
system,  the  context  suggests  that  of  the  Mosaic  Law,  But  such  a  juxtapo- 
sition  of  the  Messiah  and  the  Torah  indicates  another  presupposition 
behind  the  declaration:  Jesus  of  Nazareth  is  the  Messiah,  It  is  Christ 
Jesus  who  is  our  peace, 
In  the  Greek  world  eCpývn  originally  denoted  the  occasional  respite 
in  the  endless  state  of  war. 
51  But  even  with  all  its  social  and  histori- 
cal  implications,  the  peace  in  view  here  is  not  the  result  of  human  effort, 
but  a  divine  gift;  it  comes  from  God  in  the  person  of  Christ,  In  our,  pas- 
sage,  then,  etpAvT1  is  essentially  religious  in  character  (as  also  the 
4v)q  52  This  reflects  the  Jewish  use  of  the  term  based  on  the  Hebrew 
0,110.53  The  concept  was  closely  associated  with  the  Messianic  age  and 
1" 
so  ingrained  in  the  eschatological  expectations  of  Israel  that  in  later 
Rabbinic  writings  it  was  used  as  a  Messianic  title,  ' 54  As  such,  "peace" 
carried  the  sense  of  Messianic  salvation,  and  according  to  Bauer  this  was 
prevalent  in  Christian  thought:  "Since  according  to  the  prophets  peace 
will  be  characteristic  of  the  Messianic  Kgdm.,  Christian  thought  also 127 
frequently  regards  et,.  as  nearly  synonymous  w.  Messianic  salvation,  1155 
In  view  of  the.  allusion  to  Isa  lvii,  19  in  vs.  17,  it  is  likely  that 
eCpAvTl  refers  to  Messiaflc  peace,  It  characterizes  that  salvific  state 
that  marks  the  dawn  of  the  Messianic  age, 
The  eschatological  picture  of  Israel  at  everlasting  peace  with  the 
nations  shows-that  this  peace  goes  beyond  a  personal  inner  tranquility 
and  reaches  deep  into  the  social  fabric  of  life.  56  The  author  does  not 
make  a  dichotomy  between  man's  relation  to  God 
-and 
his  relation  to  his 
fellow  inan,  Man's  hostility  towards  God  continually  manifests  itself  in 
his  hatred  towards  his  neighbor,  In  the  same  vein,  peace  with  God  em- 
braces  the  totality  of  human  existence;  everlasting  peace  among  men 
57 
cannot  be  achieved  apart  from  peace  with  their  Creator,  The  peace  in 
view  here  is  the  all  embracing-salvation  of  the  Messianic  age  that  brings 
healing  and  life  to  every  aspect  of  the  human  situation, 
58 
The  author  does  not  tell  us  why  Christ  in  his  person  is  11peace;  11 
but  why  he  is  "our  peace;  "  i.  e.  how  he  who  is  peace  effects  peace  for  and 
between  Gentiles  and  Jews,  The  change  from  OILELc  (vs,  13)  to  hue% 
accentuates  the  universality  of  the  peace  as  a  common  experience  and 
possession  of  both  Gentile  and  Jewish  Christians.  For  the  author  this 
inclusion  of  the  Gentiles  in  the  eschatological  community  of  peace  was  not 
without  Scriptural  warrant.  While  OT  prophecies  spoke  of  God's  judgment 
of  the  nations,  they  also  spoke  of  peace  for  all  peoples,  for  all  those 
"far"  as  well  as  "near.  "  But  what  had  hitherto  been  hidden  from  past 
generations  (cf.  111  5-6)  is  that  Gentiles  do  not  enter  this  salvific 
peace  through  circumcision,  the  Law,  or  the  Jerusalem  temple,  but  through 
Christ,  The  promised  deliverer  of  Israel  does  not  bring  Gentiles  near  by 
making  them  Jews,  but  by  creating  a  new  humanity  in  which  the  religious 
distinction  between  the  two  and  the  effect  of  the  Law  has  been  nullified, 
by  "making  both  things  one  and  the  same,  " 128 
6  not,  ýcac- 
. -r&  dLu(p6-repa  Ev,  Literally  the  clause  reads,  "he 
who  made  both.  things  one  thing.  "  The  aorist  tense  of  nc)LAcac  empha- 
sizes  the  action  as  accomplished,  As  we  have  seen,  some  scholars  believe 
the  neuter  construction  of.  T&  dLup6-repaL  reflects  an  earlier  tradition 
59  that  originally  referred  to  cosmic  spheres,  But  even  if  this  were  the 
case,  the  expression  hardly  retains  that  meaning  here,  60  The  author 
clearly  wishes  to  focus  on  the  religio-social  division  between  Gentiles 
and  Jews,  and  the  question  remains  as  to  why  he  uses  the  neuter  gender. 
Some  scholars  think  an  ellipsis  of  yevA  or  perhaps  . 
90v7j  has 
taken  place, 
61  On  the  other  hand  Abbott  feels  this  is  unnecessary;  "It 
is  simply  an  instance  of  the  neuter  heing  used  of  persons-in  a  general 
sense., 
62  *Barth 
and  Caird  concur  in  this  judgment  and  point  to  I  Cor 
1  27-28  as  a  parallel, 
63.  Blass  ;  -Debrunner  inform  us  that  "the  neuter  is 
sometimes  used  with  reference  to  persons  if  it  is  not  the  individuals  but 
a  general  quality  that  is  to  be  emphasized, 
J4  Since  the  general  quali- 
ties  of  what  is  Gentile  and  what  is  Jewish  are  clearly  in  mind,  this  solu- 
tion  seems  most  likely.  The  question  is  whether  one  may  be  more  specific, 
We  suggest  that  . -r&  dLjp6-repct  reflects  the  making  of  the  adverbs 
uaxPdLv  and  tyy6c;  into  neuter  substantives,  In  this  way  the  author 
focuses  not  simply  on  the  individuals  who  are  "far"  or  "near,  "  but  on 
what  it  means  to  be  far  or  near,  Gentiles  were  physically  excluded  from 
Jewish  fellowship,  and  this  religio-social  incompatibility  was  manifested 
in  visible  and  concrete  ways,  not  the  least  of  which  was  circumcision. 
But  this  material  division  could  also  be  conceived  spatially  as  the  terms 
far  and  near  show  and  the  reference  to  the  dividing  wall  suggests,  The 
change  to  the  neuter  gender  reflects  the  author's  attitude  that  in 
bringing  Gentiles  near  and  in  being  "our  peace,  "  Christ  has  not  made 
GentilesAnto  Jews.  Rather  he  has  united  what  is  far  and  what  is  near, 
and  thus  made  with  respect  to  their  religio-social  compatibility,  Jews 
and  Gentiles  one  and  the  same. 
65  In  other  words,  he  destroyed  the 129 
partition  of  the  fence  that  hitherto  determined  what  is  far  and  what  is 
near, 
xat  . -r6  -uec6-rot.  -xov  -rori  (PPoLyw1r)  Xi5cyac:,  The  xcLL  is  epexegetical 
and  may  be  rendered  "inasmuch  as,  "  or  "in  that.  66  The  aorist  tense  of 
X16aac  stresses  the  action  as  a  completed  event..  Mec6-roLXov  occurs 
only  here  in  the  New  Testament  and  is  rare  outside  it.  The  word  refers 
to  a  "dividing  wall,  "  or  perhaps  "partition,  "  and.  emphasizes  division.  67 
General  ly  cppýtylL6C  what  makes  an  enclosure  such.  as,  af  ence  or  hedge,  or 
perhaps  a  city  wall, 
68  In  the  LXX  it  often  denotes  a  "protective 
barrier"  (e.  g.  Isa  v  2,5;  Pss  lxxix  13,  lxxxviii  41;  cf.  Mic  iv'14). 
The  idea  though  not  the  term  (but  cf.  Tzeptcpp(iyew  )  occurs  in  Ep.  Ar,  139f 
(cf.  142)  in  association  with  the  Mosaic  Law,  69  But  if  the  Torah  pro- 
tected  Jews  from  Gentiles,  it  also  became  a  source  of  hostility  and  con- 
tention  between  them  (cf.  III  Macc  iii.  4).  The  phrase  as  a  whole,  then, 
defines  the  wall  of  hostility  that  exists  between  Gentiles  and  Jews  as.  a 
result  of  the  legal  fence  erected  between  them.  70 
The  only  remaining  question  concerns  whether  the  author  had  some 
concrete  image  in  mind  which  raises  this  metaphor  to  the  level  of  a  sig- 
nigicant  circumlocution.  Various  alternatives  have  been  proposed;  the  two 
most  important  are  (1)  a  cosmic  barrier  between  the  heavenly  and  the 
earthly  worlds,  and  (2)  the  balustrade  in  the  Jerusalem  temple,  which 
prohibited  Gentiles  to  enter  the  inner  courts  of  the  sanctuary. 
We  have  already  encountered  the  proposal  that  -r6  jiea6-voLXov  -roG 
QpauoO  represents  a  cosmic  barrier  which  divides  heaven  and  earth, 
71 
Its  most  noted  proponent  is  H.  Schlier,  72  He  maintains  that  Jewish  des- 
criptions  of  the  Law  as  a  wall,  such  as  those  already  cited,  were  combined 
with  certain  Apocalyptic  allusions  to  a  cosmic  barrier  which  consisted  of 
a  stream  or  fire  wall*73  As  such,  the  Lawattains  cosmic  significance 
and  the  process  reaches  vivid  expression  in  various  (Jewish)  Gnostic 
concepts,  such  as  the  Valentinian  idea  of  "horos"  or  ,  limit.,,  '74  The 130 
"dividing  wall"  plays  an  important  role  in  the  Gnostic  Redeemer  myth,  in 
which  the  Redeemer  must  penetrate  or  destroy  this  cosmic  barrier  in  order 
to  save  the  lost.  The  author  re-interprets  the  myth  to  demonstrate  the 
cosmic  significance  of  the  Law,  and.  to  show  that  its  abolition  is  not 
simply  a  moral  and  historical  occasion,  but  an  "ontologisches  und 
welt6ffentliches  Geschehen.  75  Unfortunately  too  many  of  the  texts  which 
Schlier  cites  are  too  late  to  make  his  argument  decisive'.  76  Gnilka,  who 
has  recognized  this,  bases  his  argument  on  the  Apocal,  %ptic  references 
alone. 
77 
'According  to  him,  the  twofold  division  and  reconciliation  be- 
tween  God  and  man  and  between  Jews  and  Gentiles,  (as  evinced  in  vs.  16), 
is  best  explained  by  the  author's  adaptation  and  re-interpretation  of  a 
cosmic  barrier  prevalent  in  the  cosmology  of  his  readers,  The  author  has 
thus  re-interpreted  the  barrier  in  terms  of  the  Law,  historicizing  the 
cosmology  and  thus  portraying  the  actual.  situation  of  Jews  divided  from 
Gentiles,  and  both  divided  from  God.  78 
But  without  the  framework  of  a  cosmic  Redeemer,  the  scanty  references 
in  the  Apocalyptic  literature  are  not  wholly  relevant  to  the  text,  More- 
over,  the  twofold  division  and  reconciliation,  which  serves  as  the  point 
of  departure  for  the  "cosmic"  interpretation,  only  reaches  full  expression 
as  the  author  defines  why  the  wall,  hostility,  and  the  Law  are  destroyed 
and  nullified,  The  wall  separates  men  from  God,  not  because  it  consti- 
tutes  a  barrier  between  heaven  and  earth,  but  because  it  separates  men 
from  the  community  of  God  on  the  basis  of  the  flesh,  i.  e.  circumcision 
and  uncircumcision.  The  division  between  Jew  and  Gentile  meant  the  divi- 
sion  between  God's  people  and  not-God's  people,  Indeed,  until  the  wall  is 
destroyed,  the  Messiah  himself  is  separated  from  the  Gentiles.  That  this 
wall  also  represents  a  division  between  all  men  and  God,  only  becomes 
clear  when  Christ  destroys  the  wall  and  thus  reveals  God's  purpose  for  all 
men.  As  such,  the  wall-that  divides  Jews  and  Gentiles  is  the  historical 
expression  of  mankind's  separation  from  God;  it  is  a  sign  of  the  old  age, 131 
This  being  the  case,  an  allusion  to  the  balustrade  of  the  Jerusalem 
temple  is  an  attractive  alternative. 
79  Here  the  di'stinction  between 
circumcision  and  uncircumcision  receives  its  most  concrete  and  historical 
expression.  Access  to  the  temple  meant  access  to  God,  Exclusion  from 
the  temple  meant  exclusion  from  God.  Indeed,  only  a  few  verses  following, 
the  Church  itself  emerges  as  a  holy  temple  and  a  dwelling  of  God.  As 
such,  the  image  would  give  extra  weight  to  certain  aspects  of  the  language 
employed  in  the  text;  e.  g.  gyy,  6c,  uaxp&v,  Ttpocycxywyý,  oCxo6o,,  ' 
and  vcx6c. 
80  But  the  image,  if  it  really  is  in  the  mind  of  the  author, 
remains  a  symbolical  allusion,  a  circumlocution;  the  phrase's  primary 
import  comes  from  its  vivid  portrayal  of  the  "hostility"  and  "the  law  of 
commandments  in  decrees,  " 
-rfiv  ExDp(xv,  tv  Tb  crapxt  aO-r&O,  The  "hostility"  stands  in  op- 
position  to  the  "peace"  that  Christ  is  and  indicates  the  hostile  division 
between  Gentiles  and  Jews.  81  In  this  case..  Tfiv  60P(xv  is  best  taken 
with  X6aac  and  in  apposition  to 
. -r6  uecr6-rotxov. 
82  In  view  of  6v  -rrp 
aCua-rL  -ro(3  XpLa-roO  (vs.  13)  and  6L&  -roO  a-raupoG  (vs.  16),  the 
phrase  6v  -rt  capUL  afxroO  probably  refers  to  Christ's  crucified 
83  flesh,  It  is  not  clear  whether  the  phrase  belongs  to  Xibaac  or 
xavxPyAcac;  most  commentators  take  it  with  A6acLQ.,  84  In  either  case, 
crcipE  indicates  Christ's  solidarity  with  the  plight  of  a  divided  humanity 
under  the  Law,  and  points  to  Christ's  death  as  the  ultimate  atoning  act 
that  establishes  peace. 
Vs.  15:  -r6v  v6uov  -rav  6vroArav  6v  66yjL(XC7LV  xcrrapy4cag, 
What  has  hitherto  remained  implicit,  now  becomes  explicit,  The  construc- 
tion  should  be  read  as  a  whole, 
85  It  probably  refers  to  the  Torah,  i.  e. 
not  merely  to  the  Pentateuch,  but  to  the  entire  legal  system  which  grew 
from  and  around  it,  The  author  probably  did  not  make  a  clear-cut  distinc- 
tion  between  the  "holy  law"  and  its  subsequent  interpretations'.  86  For 
him,  the  two  were  totally  interrelated  such  that  the  Torah  represented 132 
the  Holy-Law-in-its-effect-on-the-flesh,  or  perhaps,  the  Holy-Law- 
expressed-in-interpretations-according-to-the-flesh,  This,  of  course, 
does  not  mean  the  Torah  was  considered  evil,  but  rather  the  authority  it 
exercised  over  the  flesh  yielded  ill  effects,  The  effect  in  view  here 
is  the  hostile  division  (in  flesh)  between  Jews  and  Gentiles,  But  Christ 
emptied  the  commandments  of  their  power;  he  brought  the  Law  to  no  effect, 
which  is  the  more  precise  meaning  of-xa-rapyica. 
87  As  such,  it  is 
tempting  to  allow  the  emphasis  of  the  phrase  to  fall  on  -rav  tv-roMýv  tv 
66yiLacyLv  and  translate  v6jioc  in  its  broader  sense  (cf,  Rom  viii  2ff, 
Heb  vii  16):  "having  abolished  the  authority  exercised  by  the  command- 
ments  (as)  expressed  in  decrees.  " 
. 
6V  CLf)-Urp  CCQ  9V(X  X(XLV6V  dvapconov,  The 
tVCL  -rot)Q  6T50  x-rCCM 
author  now  explains  why  Christ  destroyed  the  barriers  and  abolished  the 
religio-social  distinctions  between  Gentiles  and  Jews.  The  movement  from 
the  Gentile's  alienation  to  his  acceptance  embraces  not  only  the  destruc- 
tion  of  the  division  that  exists  within  humanity,  but  the  creation  of  a 
new  humanity.  The  key  question  concerns  the  interpretation  of  e% 
XCLLV6Q  &VOpWnOQ.  Does  the  phrase  refer  to  the  Church  as  a  corporate 
entity  composed  of  Gentiles  and  Jews,  or  is  it  a  corporate  or  geoup  type, 
a  genus  tertium,  which  every  Christian  represents,  whether  Gentile  or 
Jewish?  88  In  favor  of  the  former  is  the  emphasis  on  the  "one"  in  opposi- 
tion  to  the  "two,  "  which  suggests  that  the  new  man  is  created  by  the 
union  of  Gentile  and  Jew.  89  In  favor  of  the  latter,  is  that  the  phrase 
xcLLv6c  dvapcoTtoc;  appears  only  here  and  in  iv  .  24  in  the  New  Testament; 
in  the  latter  passage  the  words  clearly  denote  the  individual  Christian.  90 
A  closer  examination  of  ii  15  demonstrates  that  the  one  new  man  is 
probably  a  group  type. 
The  forward  position  of  -robc.  Uo  underlines  the  division  between 
Gentiles  and  Jews  as  the  focal  point  of  the  discussion.  But  the  shift 
from  the  neuter  -r&  dLji(p6-rcpa  to  the  masculine  To6Q  8,5o  is  not 133 
accidental. 
91  The  masculine  gender  clearly  anticipates  Eva  XOLL.  V6V 
dv,,  1),  pcjnov  ,  and  thus  indicates  the  two  old  men,  namely  the  Gentile  and 
the  Jew.  This  strongly  suggests  that  the  author  is  thinking  in  terms  of 
group  types,  i.  e.  the  typical  Gentile  and  Jew,  92  This,  of  course,  was 
not  an  abstraction  since  for  the  author  an  individual  could  truly  embody 
the  characteristics  of  a  group  so  as  to  be  its  representative. 
While  a  synonym  of  noL&a,  x-rtCca  is  not  an  exact  equivalent,  and 
should  not.  be  rendered  "fashion"-or  "make.  "  According  to  Foerster,  the 
word  group  to  which  x-rCCca  belongs  was  in  NT  days  used  especially  "for 
the  founding  of  cities,  houses,  games,  and  sects,  and  for  the  discovery 
and  settlement  of  countries,  It  denotes  specifically  the  basic  intellec- 
tual  and  volitional  act  by  which  something  comes  into  being.  "93  In  the 
LXX  and  subsequently  in  the  New  Testament,  the  term  defines  the  divine 
activity  whereby  God  calls  things  to  be  by  His  word  and  command,  i.  e. 
, 94 
creation.  In  Eph  ii  15,  Christ  is  the  creator  and  the  verb  is  modified 
by  two  prepositional  phrases.  The  purpose  of  destroying  the  barrier  that 
divides  what  is  far  and  near  concerns  the  establishing  or  calling  both 
the  Gentile  and  the  Jew  into  being  in  Christ  with  one  new  man  in  view. 
The  phrase  9v  cxb-rý)  indicates  the  place  where  the  two  men,  the 
Gentile  and  the  Jew  are  created  or  brought  to  life.  95  Christ  does  not 
create  Gentiles  and  Jews  ex  nihilo;  he  rather  calls  them  to  life  in  him- 
self.  This  whole  matrix  of  thought  may  well  reflect  Rabbinic  teaching 
about  proselytes. 
96  To  bring  a  Gentile  near,  i.  e,  to  make  him  a  Jew  and 
incorporate  him  into  Israel,  was  seen  as  making  him  a  new  creation.  Here, 
of  course,  it  is  not  into  Israel  that  Gentiles  are  incorporated,  but 
rather  both  Gentiles  and  Jews  are  established  in  Christ.  This  reflects 
the  author's  New  Adam  theology,  As  the  New  Adam  Christ  incorporates  all 
peoples  and  brings  both  the  Gentile  and  the  Jew  to  life  in  himself.  We 
suggest,  then,  that  6v  cxO-rý)  indicates  Christ  in  his  corporate  mode  of 
existence,  i.  e,  where  he  is  functionally  identified  with  all  believers 134 
and  hence  the  place  where  the  Gentile  and  Jewish  believers  come  to  be 
and  live.  The  use  of  x-rt  [ca  shows,  -however,  that  Gentiles  and  Jews 
are  not  in  Christ  as  a  matter  of  natural  processes,  but  as  a  matter  of 
Christ's  own  creative  (and  sacrificial)  will.  The  establishment  of  the 
two  within  Christ  has  a  single  purpose,  to  make  each  a  new  man. 
97 
In  the  New  Testament  xTC[ca  occurs  with  eCc:  only  here,  Col  i  16, 
and  I  Tim  iv  3.  In  the  two  latter  cases,  et  c  clearly  indicates  the  goal 
or  purpose  with  reference  to  which  the  action  is  conceived  and  towards 
which  it  is  directed;  one  may  render  the  term  in  these  places  with  "for" 
although  "with  a  view  to"  is  perhaps  more  accurate'.  In  our  passage  the 
idea  may  be  rendered:  Christ  calls  the  two  into  being  in  himself  with 
one  new  man  in  view.  The  creation  of  Gentiles  and  Jews  in  Christ  has  one 
and  the  same  goal  or  purpose,  to  make  both  new  men,  But  the  emphasis 
falls  on  the  oneness  of  this  new  man.  Christ  does  not  create  the  two 
within  himself  to  make  the  Gentile  one  kind  of  man  and  the  Jew  another; 
Gentiles  and  Jews  may  be  different  in  many  respects,  and  these  differences 
may  continue,  but  with  regard  to  being  established  in  Christ  both  have 
the  one  purpose  and  goal,  both  share  a  common  new  humanity  that  serves 
as  the  basis  of  their  unity  and  peace. 
If  we  are  correct  in  this  assessment,  the  e%  xoLLv6c  avOpwTtoc 
depicts  the  one  new  social  genus  of  the  individual  who  is  created  in 
Christ.  As  the  parallels  in  iv  24  and  Colii-i  10  suggest,  the  terminology 
probably  stems  from  a  New  Adam  theology  and  was  closely  associated  with 
baptism.  98  This  does  not  mean  that  the  new  man  is  the  New  Adam;  it  rather 
indicates  the  one  new  mode  of  existence  that  is  created  and  established 
in  the  New  Adam.  It  is  the  stamp.  of  Christ's  new  humanity  that  is  found 
and  reflected  in  every  person  who  has  been  brought  to  new  life  in  Christ,  99 
KoLvv6Q  which  basically  means  new  in  "kind"  or  "quality"  supports  this 
view. 
100  The  oneness  of  this  new  mode  of  existence  contrasts  the  twoness 
of  the  former  mode  of  existence. 
101  It  must  be  remembered  that  even  here 135 
the  author  does  not  conceive  of  the  individual  apart  from  the  corporate 
existence  in  which  he  lives,  The  former  corporate  existence  in  Adam  was 
(and  still  is  where  Christ  is  not  recognized)  divided  according  to  dis- 
tinctions  of  the  flesh,  and  this  was  manifested  in  two  types  of  men,  the 
Gentile  and  the  Je  w.  But  the  new  corporate  existence  in  Christ  is  united 
in  the  bond  of  the  Spirit,  and  this  is  reflected  in  the  one  new  kind  of 
man  who  is  neither  Gentile  norJew.  Thus,  Christ  destroyed  the  hostile 
barriers  between  God's  people  and  not-God's  people  so  that  he  might 
bring  the  two  men,  the  Gentile  and  Jew  to  life  in  himseif  with  one  and 
the  same  new  kind  of  man  as  the  goal,  so  maki,  nq  peace. 
TEoOv  eCPnvAv,  The  present  tense  of  noLc5v  is  noteworthy;  it 
underscores  the  onqoingýieffectiveness  of  that  peace  which  Christ  is,  and 
as  such,  which  he  has  brought,  It  is  not  clear  whether  Christ  establishes 
this  peace  in  his  incarnation,  crucifixions  resurrection  or  exaltation; 
102 
Unfortunately,  the-tense  of  xTCcrýg,,  aorist  subjunctive,  aids  us  little 
in  the  decision.  The  reference  to  "blood"  (vs.  13)  and  perhaps  "flesh" 
(vs.  14)  point  to  the  death  of  Christ  as  the  moment  of  creation,  But 
saying  that  the  purpose  of  Christ's  death  was  to  create  the  one  new  kind 
of  man  is  not  the  same  as  saying  that  the  new  man  was  created  at  his 
death.  On  the  other  hand,  the  use  of  x-rtCca,  xcxMc,  and  the  present 
tense  of  TcoLl3v  all  stress  the  entrance  of  a  new  state  of  affairs  and 
Point  more  naturally  to  the  resurrected  and  exalted  Lord.  It  is  possible, 
however,  that  for  the  author  the  death  and  resurrection  were  considered 
one  event.  Such  a  situation  would  arise  naturally  if  the  terminology  in- 
volved  were  closely  associated  with  baptism, 
103 
Such  a  solution  becomes 
Plausible  when  we  compare  iv 
. 
24  6v615cFac0cLL  -r6v  xcLLv6v  6.  v0pWTEov, 
with  Gal  iii  27  600L,  -Y&P  CCQ  XPLOT6V  ýOMTETCCFOnTE,  XPLCrr6V 
6ve66cyao,  81-c.  To  the  extent  the-death  and  resurrection  of  Christ  are 
considered  one  event,  just  so  is  the  activity  of  the  resurrected  Lord  to 
be  considered  the  accomplished,  yet  ongoing,  result  of  his  death,  It  is 136 
in  this  sense  Christ's  death  points  to  a  corporate  mode  of  existence 
(cf.  II  Cor  v:  14)  into  which  both  Gentile  and  Jew  enter  in  baptism  and* 
out  of  which  they  each  emerge  as  one  and  the  same  new  kind  of  man,  and  so 
earmarks  the  dawning  of  the  new  eschatological  age  of  continual  peace. 
9  Vs.  16:  naLL  CMIoxcL-rcLXXciEjj  -robc.  dLwoTýPouc  ýv  tvl  a6ua-rL  Ti7) 
Oeq)  6L&  -roG  cr-raupoG,  Here  we  shall  discuss  the  verse  without  refer- 
ence  to  tv-tvt  c6ua-rt  in  order  to  clarify  its  immediate  context.  We 
shall  return  later  to  a  more  detailed  analysis  of  the  position  and 
meaning  of  the  phrase,  The  conjunction  xat  is  probably  intensive  and 
could  be  accurately  rendered  "indeed.  "  It  denotes  a  logical,  rather 
than  temporal  sequence,  and  places  the  verse  undertva. 
104  As  a  co- 
ordinate  final  clause,  the  verse  presents  a  further  reflection  upon  the 
destruction  of  the  barriers  that  stood  between  God's  people  and  not-God's 
people.  The  word  datoxaTaUdLacra)  occurs  only  three  times  in  the  New 
Testament,  here,  and  Col  i  20,22,  It  is  an  intensified  form  of 
xaxaUdcaw  and  means  much  the  same:  "to  reconcile.  "105  Wig 
dLwoTýpoug  refers  to  the  Jews  and  Gentiles,  once  again  as  the  individual 
types  who  represent  man  as  a  whole,  In  slight  contrast  to  -roZ)g  86o, 
(iucpo-rýpouc;  tends  to  mark  "togetherness,  "  and  may  be  compared  to 
the  Latin  "utrique  ('both  together'  ).,,  106  Thus  Christ  destroyed  the 
dividing  wall,  the  enmity  and  even  abolishes  the  Law  in  order  to  deal 
with  both  the  Gentile  and  the  Jew  together,  i,  e.  mankind  as  a  whole.  The 
statement  focuses  on  the  Gentile's  inclusion  in  this  reconciling  act,  and 
thus  its  intention  is  positive.  But  its  implications  would  have  been 
difficult  for  the  ardent  Jew  to  accept,  To  be  sure,  the  average  Jew 
likely  acknowledged  his  need  of  personal  reconciliation  with  God.  But 
that  the  circumcised  should  receive  such  reconciliation  together  with 
the  uncircumcised  implies  that  possession  and  works  of  the  Law,  whatever 
advantage  they  might  bring,  do  not  themselves  bring  salvation,  and  hence 
do  not  characterize  the  essential  identity  of  God's  people. 137 
Christ,  then,  empties  the  Law  of  its  authority  in  order  to  reconcile 
mankind  as  a  whole  -rý)  eco.  It  is  only  here  that  the  wall,  enmity,  and 
even  the  Law  clearly  emerge  as  obstacles  to  God,  But  the  logic  is  clear 
enough,  especially  when  we  bear  in  mind  that  access  to  God  implies  and 
finds  its  historical  expression  in  access  to  His  people.  So  to  reconcile 
both  the  Gentile  and  the  Jew,  Christ  eliminated  those  obstacles  which 
prohibited  the  communion  of  Jew  and  Gentile  with  one  another.  This  en- 
ables  us  to  appreciate  the  social  dimension  of  the  reconciliation  in  view 
here.  The  Messianic  peace  remains  peace  for.  all  nations,  represented 
here  by  the  Jew  and  the  Gentile.  However,  the  humanity  which  is  divided 
according  to  the  flesh  disiinctions  of  circumcision  and  uncircumcision 
does  not  receive  this  peace,  but  rather  the  humanity  which  is  united  in 
Christ.  This  idea  has  already  been  expressed  in  the  one  new  kind  of  man 
who  has  been  created  and  lives  in  Christ,  But  it  goes  deeper  and  un- 
earths  an  implicit  assumption  that  runs  through  not  only  this  passage, 
but  also  the  entire  letter:  the  oneness  of  God  expresses  itself  in  the 
107 
oneness  of  His  people. 
The  reconciliation  occurs  atA  -roO  a-roLupoO.  The  words  point  to 
the  sacrificial  death  of  Jesus  as  the  means  of  reconciliation,  In 
Pauline  theology  the  "cross"  is  of  considerable  theological  import,  108 
It  stands  against  the  wisdom  of  the  world  (I  Cor  i  17f)  and  all  human 
pride  (Gal  vi  14).  It  denotes  the  utter  depth  of  Christ's  humble  obedi- 
ence  (Phil  ii  8),  and  the  means  of  cosmic  reconciliation  (Col  i  20). 
Perhaps  here  the  cross  points  to  the  shame,  rejection  and  hatred  that 
Christ  bore  as  God's  beloved.  The  human  hatred  that  put  Jesus  on  the 
cross  was  in  fact  a  hatred  towards  God  Himself,  109  But  through  Christ's 
sacrificial  love  this  cruel  symbol  of  hostility  has  become  the  symbol  and 
instrument  of  reconciliation, 
&TEOX-rCCvag  -rhv  E-xDpcLv  tv  oL6-rC3,  The  reconciliation  with  God 
and  the  slaying  of  the  enmity  are  two  perspectives  on  one  event.  The 138 
enmity  that  stands  between  Gentiles  and  Jews  also  stands  against  both 
being  reconciled  to  God  together,  i.  e.  against  God's  purpose  for  man, 
and  hence  against  God  Himself,  It  is  likely  that  the  author  saw  in  the 
division  of  the  far  and  near,  the  uncircumcision  and  circumcision,  not- 
God's  people  and  God's  people,  the  historical  expression  of  the  hostility 
between  man  as  flesh  and  God  as  Spirit  (cf.  Rom  viii  5-7,  Gal  v  17).  In 
any  case,  the  enmity  here  is  between  God  and  man,  and  the  new  found 
access  to  God  occurs  in  the  unity  of  the  Spirit,  not  of  the  flesh, 
The  aorist  tense  of  dLTcox-reCv(xQ  is  in  marked  contrast  to  the 
present  tense  ofTzoL6v  (vs.  15):  the  making  of  peace  is  considered  in 
its  continued  effectiveness  while  the  slaying  of  the  enmity  is  viewed  as 
a  completed  event. 
110  Scholars  have  understood  6v  (x&rý  variously  as 
"in  himself.  "  "in  the  one  body,  "  or  "in  the  cross.  ""'  The  mention  of 
the  cross  followed  by  the  use  of  -dnoxretvca  ,  "to  kill  clearly 
Points  to  Christ's  death  as  the  frame  of  reference,  If  the  reference  is 
to  Christ's  body,  then  it  is  his  crucified  body  that  is  in  view,  Since 
other  alternatives  exist,  however,  it  would  be  methodol.  ogically  unsound 
to  take  6v  cLOTO  in  reference  to  -Ev  c8ua,  and  then  move  back  from  this 
to  prove  that  calia  refers  to  Christ's  crucified  body,  But  even  if  9V 
crCnLa  does  refer  to  Christ's  crucified  body,  the  other  alternatives  re- 
main  equally  viable.  In  view  of  --chv 
8x0pav  6v  -rý  cyapxt  a,  5-roO  " 
(vs.  14)  and  tv  (xfta  (vs.  15b),  "in  himself"  is  clearly  possible. 
113 
But  cYT(xup6c;  is  the  easiest  and  most  probable  point  of  reference. 
114 
Christ's  act  of  reconciliation  does  not  simply  occur  through  the  cross, 
but  also  in  his  death  on  the  cross,  or  more  poignantly  "at  the  cross.  " 
Beare  is  right  to  note  the  touch  of  irony;  the  hatred  that  put  Jesus  on 
the  cross,  is  itself  slain  therein. 
115 
Vs.  17;  xat  tX06v  el6nYYeXCCU"r0  EW'Vn'V  6urv  "ro%  =xPdLv 
Rat  CCPAVnV  TO%  tyY'69,  Of  the  various  ways  in  which  M&Bv  has 
been  taken  (e.  g.  the  incarnation,  ascension,  coming  of  the  Spirit,  the 139 
preaching  of  the  Aposiles),  that  which  embraces  the  entire  spectrum  of 
116 
-the 
Christ  event  is  preferable.  Christ's  very  "coming"  is  an  announce- 
ment  of  peace  because  he  in  his  very  person  is  "our  peace.  "  As  Barth 
states: 
The  authorized  messenger  is  in  person  the  message 
of  peace.  He  not  only  evangelizes,  but  he  is  an  evan- 
gelist.  When  he  brings  the  news  of  peace  he  brings 
peace  itself;  therefore  his  words  and  his  very  presence 
make  for  peace.  Indeed,  in  this  case,  "the  medium  is 
the  message.  "  Christ's  advent  and  person  as  such, 
including  the  mode  of  his  work  and  death,  are  an  act 
of  proclamation.  117 
The  circumstantial  participle  has,  then,  more  of  an  instrumental  than 
mere  temporal  force:  "And  (so)  by  having  come,  "  or  "and  with  his  coming 
he  brought  good  tidings.  " 
The  remainder  of  the  verse,  a  conflation  of  Isa  Iii  7  and  lvii  19,118 
supports  this  interpretation,  Isa  lii  7  and  surrounding  context  carried 
considerable  eschatological  import.  The  herald  who  publishes  peace  and 
proclaims  Yahweh's  kingship  over  all,  inaugurates  the  new  age. 
119  This 
eschatological  matrix  of  ideas  is  still  present  in  Palestinian  Judaism, 
'although  there  is  no  uniformity  as  to  the  identity  of  the  *ir)an  . 
120  In 
our  passage,  however,  the  herald  is  clearly  Christ  and  his  coming  pro- 
claims  the  arrival  of  the  Messianic.  age  of  peace,  Isa  lvii  19  originally 
referred  to  Jews  in  exile  and  those  in  Jerusalem.  121  In  Rabbinic  litera- 
ture,  the  terms  "far"  and  "near"  were  often  used  in  proselyte  teaching, 
The  Rabbis  could  apply  Isa  lvii  19  to.  already  converted  Gentiles,  i.  e. 
proselytes,  and  Jews,  though  this  was  not  frequent.  122  Perhaps  by  the 
time  of  Ephesians  the  text  had  already  been  claimed  by  the  Christian 
Gentile  mission, 
123  The  surrounding  context  (especially  the  LXX  version) 
could  easily  have  been  applied  to  Christ  and  even  read  in  the  light  of 
124  Isaiah's  suffering  servant  theme.  In  any  case,  our  author  uses  the 
text  in  the  context  of  Christ's  death  and  the  addition  of  Olietc  before 
Totc  uaxpdLv  puts  the  stress  on  the  Gentile's  inclusion  in  the  salvation 140 
Christ  offers. 
125 
He  thus  affirms  through  Scripture  that  the  Gentiles 
have  a  God-intended  share  in  the  Messiah's  redemptive  suffering  and  sal- 
vation;  in  a  word,  his  peace.  Thus,  by  conflating  these  two  passages, 
the  author  uniquely  portrays  the  arrival  of  the  Messiah,  and  hence  the 
Messianic  age,  as  the  proclamation  of  the  Messianic  peace  in  which 
Gentiles  and  Jews  share. 
Vs.  18:  6-rL  W  aiGT&O  9Xouev  Tfiv  TEpocrqLycayfiv  ot  dLuýp6TepoL 
tv  tvt  Tcve16ua-rL  np6g  -r6v  na-r6pcL.  In  particular  this  verse  confirms 
vs.  17;  but  insofar  as  vs.  17  embodies  the  central  thrust  of  vss,  *14-16, 
vs.  18  substantiates  the  pericope  as  a  whole,  "O-rL  does  not  outline 
the  content  of  the  peace,  but  rather  tells  the  reader  why  Christ's  coming 
126 
means  peace  to  both  far  and  near.  It  is  causal. 
The  words  6LO  aftoO  ,  refer  to  Christ.  '  He  is  the  living  and 
present  person,  who  with  his  coming  has  accomplished  and  proclaimed  peace 
to  both  far  and  near,  The  forward  position  of  the  phrase  marks  its  im- 
portance:  only  by  means  of  Christ  do  the  believers  possess  access  to  the 
Father,  The  present  tense  of  gxouev  stresses  riot  only  the  present 
reality  of  the  access,  but  also  the  believers'  present  reliance  upon 
Christ  as  the  means  by  whom  they  possess  such.  access.  While  npocraycayýv 
could  be  either  transitive  or  intransitive,  its  use  in  iii  12  favors  the 
latter.  127  Its  suitability  here  arises  from  its  connotation  of  "nearness,  " 
In  the  LXX  TEpocr&yca  frequently  translates  the  Hebrew  word  . 219..  "to  come 
all,  near,  "  while  tyy6g  translates  17.128  T6v  TECX'výpa  probably  looks 
back  to  i  3ff.  The  believers'  access  to  the  Father  emphasizes  their  com- 
mon  adoption  as  sons  through  Christ  (i  5)9  129 
Within  the  context,  Ttvet3vtoL  most  likely  refers  to  the  Holy  Spirit-of 
the  promise  (i  13),  which  serves  as  the  believer's  first  installment  of. 
his  inheritance  (1  14),  and  in  which  he  has  b6en  sealed  unto  the  day  of. 
redemption  (iv  30).  130  For  Ephesians,  as  in  the  New  Testament  generally, 
the  gift  of  the  Spirit  indicates  the  breaking  in  of  the  eschatological 141 
age.  In  Acts  ii  16ff,  for  example,  Peter  interprets  the  Pentecost  ex- 
perience  as  the  arrival  of  the  "last  days"  in  fulfillment  of  Joel  ii 
28-32.  Also  in  Acts  x  1-11,18  the  Gentile's  reception  of  the  Spirit 
has  important  implications.  There,  the  falling  of  the  Spirit  silences 
all  questions  concerning  Peter's  encounter  with  the  household  of  Cornelius; 
including  the  circumcision  party's  critical  question:  "Why  did  you  go  to 
uncircumcised  men  and  eat  with  them?  "  The  religio-social  implications 
of  the  gift,  and  as  a  result,  of  baptism  too,  become  evident,  To  refuse 
to  have  fellowship  with  him  who  has  been  given  the  Spirit  is  to  call  un- 
acceptable  what  God  has  called  acceptable,  unclean  what  God  has  cleansed; 
it  is  to  withstand  God  (Acts  x  10-16,  xi  17).  In  light  of  this,  it  is 
easy  to  understand  why  the  Spirit  became  closely  linked  to  the  unity  of 
fellowship,  both  with  God  and  fellow  believers  (cf.  II  Cor  xiii  14). 
The  occurrence  of  tv  &vt  Tzvel5pa-cL  in  a  context  concerning  the 
religio-social  distinctions  between  Gentiles  and  Jews  suggests  that 
Ephesians  approaches  the  problem  from  a  similar  perspective,  Moreover, 
iv  3  !.  -rhv  tv6-rTj-rcx  -roiD  TtveY5ua-roa*  and  iv  4  9v  cU)ýLcL  xoLL  e-v  TtvOUa 
make  it  abundantly  clear  that  the  strong  association  between  unity  and 
the  Spirit  is  not  incidental.  131  In  light  of  this,  it  is  surprising 
that  most  scholars  ascribe  tv  ývl  nvel5uorrL  to  Exoliev  or  upocLy(jyAv 
and  then  interpret  it  to  be  the  means  by  which,  or  medium  in  which, 
believers  possess  their  access  to  the  Father.  132  While  the  statement  it- 
self  is  not  altogether  false,  such  a  construction  here  is  not  without 
difficulties.  N6t  only  does  it  make  8t,  '  (&roO  somewhat  redundant,  it 
treats  the  Spirit  as  an  external  possibility  rather  than  an  internal 
actuality.  It  is  simpler  and  more  in  line  with  the  context  to  let  ot 
133  d=o6-repoL  9v  ývL  Tzvev34a-rL  stand  as  a  single  grammatical  unit, 
The  phrase  does  not  inform  us  how  and  where  believers  possess  their  access 
to  God,  but  rather  how  and  where  they  stand  as  current  possessors  of  that 142 
access  through  Christ,  As  such,  we  are  able  to  see  that  possession  of 
the  Spirit  forms  the  basis  of  the  argument,  not  the  conclusion. 
This  becomes  clearer  when  we  consider  seriously  the  close  associa- 
tion  between  access  and  unity.  For  the  author  access  to  God  finds  its 
most  concrete  expression  in  access  to  His  community. 
134  This  entails, 
however,  that  the  means  whereby  a  person  has  access  to  God's  community 
becomes  a  focal  point  of  the  community's  unity.  For  instance,  as  long  as 
the  Torah  is  regarded  as  the  means  of  salvation,  circumcision  functions 
as  a  visible  and  essential  sign  of  the  oneness.  of  God's  people.  Of 
course,  the  hostility  that  arose  over  this  distinction  in  the  flesh  took 
on  for  our  author  special  theological  significance  as  an  indication  of 
man's  life  in  the  old  age.  But  with  the  arrival  of  the  Messianic  age, 
the  hostility  inherent  in  Adam  in  whom  Gentile  and  Jew  are  divided 
according  to  the  flesh  has  now  given  way  to  the  peace  inherent  in  Christ 
in  whom  Gentile  and  Jew,  both  being  new  men,  are  united  in  the  Spirit. 
Thus  the  common  possession  of  the  Spirit,  probably  closely  associated 
with  baptism,  constitutes  the  new  mode  in  which  the  oneness  of  God's 
people  is  expressed.  This,  of  course,  presupposes  and  reflects  a  newly 
revealed  means  by  which  God  has  made  Himself  available  and  accessible  to 
that  people.  This  revealed  means  of  access  is  none  other  than  Christ 
himself. 
C.  A  Survey  of  the  Interpretation  of  tv  t.  vt  c4ua-rL 
In  this  section  we  will  briefly  review  the  various  interpretations, 
of  tv  &vt  cy(bua-rt-  While  scholars  often  agree  as  to  what  c7aua  actually 
refers,  they  often  seem  to  disagree  as  to  why.  A  closer  look  at  the 
different  proposals  shows,  however,  that  something  of  a  consensus  emerges 
among  the  differing  camps  in  three  ways,  In  support  of  their  interpreta- 
tion,  scholars  usually  (a)  defend  or  assume  a  certain  grammatical  dispo- 
sition  of  the  verse,  (b)  point  to  important  analogous  expressions  in  the 
context,  and  (c)  note  any  relevant  parallels  from  within  or  without  Ephesians. 143 
1.  Arguments  for  the  Crucified  Body  of  Jesus 
a.  Grammatical  Considerations 
Perhaps  the  most  noted  proponent  of  this  position  is  E,  Percy,  He 
sees  in  vs.  16  'Wen  Schlüssel  zum  Verständnis  der  ganzen  Vorstellung  von 
der  Gemeinde  als  Leib  Christi  bei  Paulus.  "  135  Grammatically,  however, 
Percy  never  really  clarifies  whether  tv  tvt  c6ua-rL  modifies  -roZ)c 
dLuQ6-repoug  or  &TtokaTcx,  %,  %6E;  j. 
136  On  the  one  hand,  he  says  that  "in 
diesem  Leibe  sind  die  Glaubigen  als  in  ihm  eingeschlossen  eins  und  mit 
Gott  versdhnt  worden,,, 
137  This  indicates  that  the  phrase  belongs  to 
'ro6c;  dLuQ6-repoug,  i.  e.  it  explains  where  the  "two"  are.  On  the  other 
hand,  he  also  says  this  body  is  that  "in  welchem  die  Versdhnung  der 
beiden  Menschgruppen  mit  Gott  als  Ereignis  stattfand.., 
138  This  indicates 
that  the  phrase  belongs  to  6LnoxcvrcLXXcLE1n,  i.  e.  it  explains  where  the 
reconciliation  took  place.  This  ambiguity  probably  lies  in  Percy's 
understanding  of  Christ's  death.  For  Percy,  Christ  did  not  die  as  a 
private  person,  but  as  the  I'Stellvertreter  der  Menschen,  .  139  Be  that  as 
it  may,  van  Roon  is  clearer  when  he  describes  our  phrase  an  an  adverbial 
adjunct  to  the  verb  dLTEoxcx-rcxXXcLE0.  '140 
According  to  van  Roon,  the  phrase  functions  similarly  to  tv  T&5 
XPLcrrC)  in  II  Cor  v  19  and  tv  -r&5  a(B=-rC  uou  in  Phil  i  20  and  identi- 
f  ies  the  place  where  the  reconciliation  took  place.  Such  a  construction 
gains  extra  weight  when  one  considers  the  phrase  6LdL  -roG  cr-rcLupoo.  If 
6v  tvt  a64a"rL  identifies  the  place  of  reconciliation,  then  6L6L  -roo 
o-mupori  indicates  the  method  by  which  it  came  about.  Thus,  if  one 
ascribes  6V  LVL  (:  YCBUCLrL  to  dLTEoxcLTcLXX6LE%i,  it  is  difficult  to  deny  the 
defining  influence  of  the  sister  adjunct  6ý&  -coG  crroLupob,  and  this 
points  strongly  towards  the  physical  body  of  Jesus,  141 
But  are  not 
references  to  the  physical  body  of  Jesus,  generally  followed  by  an  cLu-roo? 
In  response  van  Roon  states:  "the  mere  fact  that  Christ  happens  to  be 
the  subject  of  the  sentence  renders  an  adjunct  to  express  that  this  one 144 
body  is  no  other  body  than  the  body  of  Christ,  unnecessary  after  the 
words  tv  ý,  v  L  cY6=.  r  L.  ,  142  Do  not  the  words  9v  cyaýn  of  ten  ref  er  to 
the  Church?  Again  according  to  van  Roon; 
Now  it  is  true  that  the  words  6v  cyl3ua  in  the  above- 
mentioned  places  in  Col.  and  the  HP  refer  on  occasion  to 
community  amongst  the  faithful,  But  that  is  no  conclusive 
reason  to  ascribe  the  same  meaning  to  these  words  in 
Eph.  2:  16.  In  our  view,  the  indications  presented  by  the 
context  outweigh  the  importance  of  their  meaning  in  those 
other  passages.  143 
From  this,  the  importance  of  the  context  emerges  and  these  scholars 
seek  confirmation  of  their  views  in  analogous  expressions  in  the  context. 
b.  Analogous  Expressions  in  the  Context 
Percy  finds  his  strongest  support  in  the  use  of  6,  v  (iO-ro  in  vs.  15b: 
Hinzu  kommt,  dass  unsere  Interpretation  von  V.  16 
obendrein  durch  die  zunächst  vorhergehende  Aussage  in 
V.  15b  bestätigt  wird  ,  wenn  as  dort  heisst:  uvct  -roi/c 
6?  )o  xTCa-n  6v  (xu-rU)  CCC  Nx  x(xtv6v  dvOpo)Ttov;  das 
.  gv  (xÖTZZ  in  diesem  Sätze  entspricht  offenbar  dem  ev 
tvl  cF65j=-rL  in  V,  16.144 
Percy  may  well  be  correct  that  tv  at)-rq)  corresponds  to  6v  ýVt  (:  Y6ua-rt,, 
but  this  hardly  determines  the  question,  If  as  Percy  assumes,  the 
"Stellvertreter  der  Menschen"  forms  the  background  here,  then  tv  (XO-rq) 
might  itself  refer  to  Christ  in  his  corporate  rather  than  individual- 
dimension.  But  even  if  6v  cLZ)-rq)  refers  to  Christ  individually,  the  cor- 
respondence  with  tv  tvt  ad)ua-rL.  could  be  between  Christ  conceived  in- 
dividually  and  Christ  conceived  corporately. 
M.  Barth  is  perhaps  on  firmer  ground,  when  he  notes  the  strong  asso- 
ciation  between  the  terms  "flesh"  of  vs.  14,  "blood"  of  vs.  13,  and  "body" 
of  vs.  16: 
The  reference  made  in  2:  14  to  the  flesh  of  Christ  and 
in  2:  16  to  "one  single  body"  can  serve  as  a  strong  support 
for  the  sacrificial  interpretation  of  Christ's  death,  for 
Paul  uses  "flesh"  and  "body"  occasionally  as  interchangeable 
synonyms.  The  single  nouns  "blood",  "body,, 
I  or  "flesh"  as 
well  as  the  combined  nouns  "blood  Lad  fleshl,  or  "blood  and 
body"  occur  in  his  writings  and  elsewhere  as  designations  of 
Christ's  sacrifice.  145 145 
We  shall  return  later  to  Barth's  conclusion  that  Eph  ii  14-18  ascribes 
the  making,  of  peace  to  the  "sacrifice"  of  Christ,  For  our  purpose  here, 
it  is  sufficient  to  note  that  if  these  parallels  hold  to  the  author's 
intention,  then  the  case  for  the  "crucified  body"  is  highly  strengthened. 
c.  Parallel  Texts 
Next  we  must  consider  the  parallel  texts  that  these  authors  proffer 
in  support  of  their  interpretation.  For  Percy,  Eph  ii  16  constitutes 
one  of  the  three  passages  that.  clearly  link  the  conception  of  the 
"Stellvertreter"  or  "Stammvater"  to  the  aZ1icL  concept: 
Es  ist  offenbar  dieser  Gedanke,  der  in  der  von  uns 
oben  behandelten  Stelle  Röm  7,4  zum  Ausdruck  kommt,  wenn 
dort  gesagt  wird,  dass  die  Gläubigen  durch  den  Leib  Christi 
dem  Gesetz  getötet  wurden,  oder  in  Kol  1,22,  wenn  es  dort 
heisst,  dass  sie  in  seinem  fleischlichen  Leibe  versöhnt 
wurden,  oder  in  Eph  2,16,  wenn  dort  von  der  Versöhnung  der 
beiden  mit  Gott  '*in  einem  Leibe"  gesprochen  wird,  146 
According  to  Percy,  each  of  these  passages  concerns  the  crucified  body 
of  Christ.  In  Romans  vii  4,  where  the  believers  are  said  to  have  died  to 
the  Law,  the  context  is  similar  to  Eph  ii  16; 
....  das  teava-reo,  5T1Tc  deutet  nämlich  hier,  und  zwar  in 
übereinstimmung  mit  Röm  6,3-11,  offenbar  auf  den  Leib  hin, 
der  am  Kreuze  starb.  Der  sowohl  hinter  dieser  Stelle  als 
auch  Eph  2,14f,  liegende  Gedanke  kann  dann  nur  der  sein,  dass 
die  Gläubigen  also  in  Christus  in  seinem  Tode  real  einge- 
schlossen  in  diesem  Tode  selbst  dem  Gesetz  starben;  damit  hat 
dann  das  Gesetz  aufgehört,  auch  für  sie  Gültigkeit  zu  haben.  147 
Unfortunately,  the  meaning  of  Romans  vii'  4  is  highly  contested. 
Percy  is  probably  on  safer  grounds  when  he  draws  attention  to  the  striking 
verbal  similarity  of  Col  1  22.  Percy  believes  that  the  author  of  Eph 
took  the  construction  dTEoYcvccxXX69in  6v 
....  (:  76ua-rL  from  Col  1  22, 
148 
although  the  latter  passage  belongs  to  a  somewhat  different  context. 
As  such,  the  attributive  -rfig;  cycpx6c:  cLO-roO  becomes  definitive  for 
determining  which  body  is  being  referred  to. 
149 
Cerfaux  argues  in  a  similar  fashion  when  he  writes; 
From  now  on  Paul  stresses  the  distinction  between  the 
mortal  body  of  Christ  and  his  risen  body,  The  former  is 
called  "the  body  according  to  the  flesh",  while  the  latter 146 
is  "the  body  of  glory"  ................  speaki.  ng  of  the 
mortal  body  of  Christ,  Paul  adds  this  detail:  it  is 
in  "the  body  of  his  flesh"  that  we  are  reconciled 
through  his  death  (Col,  1;  22).  We  see  a  parallel  to 
this  text  in  Eph.  2:  16:  Christ  Jesus  reconciles  the 
two  men  (the  Jew  and  the  gentile)  "in  one  body  through 
the  cross",  and  tv  Eve  a6ua-rL  is  understood  to 
mean  the  crucified  body.  150 
But  Cerfaux  also  adds  in  a  footnote  that.  "the  formula  tv  ývC  shows  us 
that  Paul  is  thinking  of  our  identification  with  this  body,  ..  15  1  This 
brings  us  to  the  important  interpretive  question;  Why  is  the  oneness  of 
the  physical  body  of  Jesus  so  explicitly  stressed? 
d.  The  Interpretive  Problem  of  Lv  &vt  c6u=L 
The  major  question  that  faces  the  exegete  who  sees  here  a  reference 
to  the  crucified  body  is  why  the  author  designates  and  describes  it  as 
one  body.  Answers  to  this  question  are  varied;  we  shall  discuss  the  con- 
structions  of  Percy,  Barth,  and  van  Roon, 
For  Percy,  the  central  theme  of  11'14-18  does  not  revolve  around  the 
idea  that  the  Gentiles  and  Jews  form  one  Church,  Instead  the  author 
wishes  to  emphasize  that  the  "heilsgeschichtliche  Unterschied"  between 
the  two  groups  has  ceased. 
152  '  Thus  Christ  has.  opened  a  new  road  to  sal- 
vation,  a  road  accessible  to  both  Jews  and  Gentil;  s.  Since  this  new  way 
of  salvation  occurs  8L&  TOO  cr-rax)poD,  a  specific  historical  event, 
Percy  sees  the  Ev  as  emphasizing  the  "Einmaligkeit"  of  Christ's  bodily 
death  on  the  cross. 
153 
Barth  also  stresses  the  "once-and-for-all-ness"  of  Christ's  recon- 
ciling  death,  though  from  a  somewhat  different  perspective,  He  considers 
the  sacrifice  of  the  cross  as  an  act  of  worship  in  which  Christ  portrays 
the  High  Priest.  Christ,  then,  is  "the  sole  officiant"  of  the  Church's 
worship  and  his  death  is  the  one  and  only  sacrifice,  the  sole  "sacrament:  " 
"Around  this  sacrifice  in  which  Christ  the  priest  offers  himself  as  vic- 
tim  to  God,  the  one  people  of  God  is  gathered.., 
154 
How  then  are  we  to 
understand  tv  Oro=  within  this  context?  Unfortunately,  Barth  never 147 
commits  himself  clearly  to  a  position,  With  respect  to  the  word  tv, 
which  he  translates  "a  single,  "  he  considers  the  word  added  here  and  in 
vs.  15  and  vs.  18  for  accentuation. 
155  But  as  to  exactly  why  cr!  3ua  is 
accentuated,  Barth  does  little  more  than  make  a  suggestion  by  asking  a 
question  in  a  footnote:  "Does  'One  body'  in  Eph  2;  16  mean  just  one  vic- 
tim,  or  one  sacrifice?,, 
156 
Van  Roon  also  sees  the  cross  as  the  essential,  peace-making  event, 
but  he  understands  Ev  as  simply  bringi.  ng  to  bear  that  there  exists  no 
difference  between  the  groups'. 
157  He  argues  that  It%  can  be  used  empha- 
tically  in  which  case  it  means  'einer  und  derselbel  (one  and  the  same 
man)  or  lein  einziger'  (one  sigle  man), 
'f_si. 
S711158  Thus  in  vs.  15b,  the 
author  states  that  Christ  made  the  two  groups,  earlier  named  as 
dLxPOOUG-rtCL  and  nCP  L  T011A  ,i  nto  one  man.  The  word  etr.  accentuates 
that  there  is  no  difference:  "Both  groups  form  the  'one  new  man'  who  is 
distinguished  by  unity  and  knows  no  differences.,,  159  In  vs.  16,  the 
author  states  that  "Christ  reconciles  both  groups  with  one  body,  by  means 
of  the  cross.,, 
160  Here  again  6-v,  the  neuter  of  e%,  stresses  that  there 
is  no  difference  between  the  groups:  "for  both,  the  reconciliation  took 
place  within  one  and  the  same  body  and  this  happened  through  the  cross.  "161 
Finally,  in  vs,  18  a  similar  picture  emerges  again.  Here  the  author  de- 
clares  that  both  have  access  to  the  Father  in  one  and  the  same  Spirit.  As 
in  vs.  15  and  16,  Uv  emphasizes  the  lack  of  difference  between  the 
groups. 
162 
This,  then,  concludes  our  survey  of  the  arguments  for  the  crucified 
body.  Let  us  briefly  summarize  the  main  points  of  the  argument: 
a.  'Ev  tvt  c64=L  belongs  to  the  verb  dLTEoxcL-rcLXX6E7,  j  and  defines  the 
location  of  the  reconciliation  of  the  two  groups  with  God.  Since  the  en- 
actment  of  this  reconciliation  occurs  &L&  -roG  a-r(xupo(3  ,  the  place  of 
this  enactment  is  probably  the  physical  body  of  Jesus,  hanging  on  the 
cross. 148 
b,  Since  cdLpE  and  crC)ucL  are  often  used  as  synonyms,  the  use  of  tv  -rt 
crapxt  cxOToO  in  vs.  14  supports  this  view  (cf.  also  the  use  of  6v  ab-ro 
in  vs.  15). 
c.  The  parallel  text  of  Col  1  22  offers  strong  confirmation.  There  the 
crucified  body  is  clearly  indicated  and  the  verbal  similarity  between  the 
passages  is  striking. 
d.  Finally,  the  oneness  of  the  body  was  emphasized  in  order  to  stress 
(i)  the  once-and-for-all-ness  of  the  event,  or  (ii)  the  one  sacrifice  as 
opposed  to  the  multiplicity  of  sacrifices  of  the  Jewish  cult,  or  (iii)  the 
lack  of  difference  between  the  groups  as  far  as  salvation  was  concerned. 
By  way  of  transition  to  arguments  for  the  Church  Body  it  is  important 
to  note  that.  many  scholars  who  refer  Ev  cro4a  to  the  crucified  body  of 
Jesus  are  not  content  to  leave  it  as  such.  Even  Percy  emphasizes  that 
Christ  did  not  die  as  a  private  person,  but  as  the  Patriarch- 
representative  who  embraces  all  his  descendants  in  his  fate.  163  Zerwick 
argues  in  a  similar  manner  when  he  calls  Christ  the  "second  Adam":  "This 
'one  body'  of  Christ  can  only  be  the  body  of  Jesus  Christ  on  the  cross. 
Jews  and  Gentiles  have  died  in  him,  for  he  who  hung  on  the  cross  already 
embraced  the  whole  of  humanity,  since  he  was  the  second  Adam.  J64  A 
somewhat  different  perspective  is  offered  by  Schlier,  who  interprets  the 
text  in  light  of  the  Gnostic  redeemer  myth  as  opposed  to  Percy's  "Stamm- 
vater"  conception.  He  states  that  a  certain  ambiguity  surrounds  this 
passage  inasmuch  as  the  author  himself  did  not  make  rigid  distinctions 
between  the  crucified  body  and  the  Church  Body: 
Das  Ev  c!  31£a  ist  im  Sinn  des  Apostels  In  unserem 
Zusammenhang  ohne  Zweifel  der  Leib  Christi  am  Kreuz.  Aber 
man  wird  auch,  gerade  Im  Blick  auf  Tolbg  äuQoTepoc,  das 
ja  nicht  mehr  einen  Gegensatz  des  einen  Leibes  gegendber 
den  zwei  Gruppen  erfordert,  sondern  das  mehr  im  Sinn  von 
4,4  und  Kol  3,15  verstehen  lässt,  nicht  übersehen  dürfen, 
dass  in  dem  Leibe  Christi  am  Kreuz,  der  nun  Juden  und 
Heiden  auf  sich  genommenundGott  versöhnt  hat,  virtuell 
und  potentiell  die  Kirche  da  ist.  Die  Doppeldeutigkeit 
des  Begriffes  aZI£cL  an  unserer  Stelle,  die  In  der  geteilten 149 
Meinung  der  Exegeten  sich  widerspi.  egelt,  Ist  m,  E.  durch 
die  Sache  bedingt  und  insofern  eine  echte.  165 
Thus  Percy,  Zerwick,  and  Schlier  all  ascribe  the  primary  point  of 
reference  to  the  crucified  body  of  Christ.  They  have  all  attempted  to 
provide  a  conceptual  framework  which  will  explain  why  the  author  would 
employ  an  expression  that  (a)  usually  applies  to  the  Church,  within  a 
context  that  (b)  speaks  of  the  unity  between  Jews  and  Gentiles,  but  which 
(c)  specifies  that  this  unity  depends  upon  the  reconciliation  of  mankind 
with  God,  which  occurs  in  the  crucified  body  of  Jesus, 
On  the  other  hand,  some  scholars  interpret  this  ambiguity  from  the 
opposite  perspective:  they  consider  that  the  Church  is  primarily  in  mind 
in  its  function  as  the  "extention  of  the  Incarnation,  "  Scott  argues  this 
way: 
The  one  Body  is  the  Church,  in  which  Jews  and  Gentiles 
are  now  Li-n-Tit-ed.  In  the  previous  verse,  however,  Paul  has 
spoken  of  Christ  as  creating  one  newman  in*himself..  The 
Church  is  regarded  as  the  fulfilment  on  a  vaster  scale  of 
what  had  been  effected  in  Christ's  own  -life,  It  is  nothing 
else  than  his  larger  Incarnation.  The  creation  of  the 
Church  as  the  'body  of  Christ'  was'through  the  cross,  which 
had  at  once  brought  men  into  union  with  one  another  and 
into  fellowship  with  God,  166 
Such  a  relationship  between  the  Church  and  the  crucified  body  of 
Christ  is  also  maintained  by  J,  A.  T.  Robinson.  With  respect  to  Col  1  22 
and  Eph  11  16,  he  says:  "The  context  of  these  two  passages  each  supplies 
the  use  that  is  lacking  respectively  in  the  other,  and  shows  that  the 
Pauline  gospel  depends  on  both  of  them  being  held  securely  together,  ,  167 
For  Robinson,  this  "being  held  securely  together"  ultimately  means  that 
the  one  is  the  extension  of  the  other. 
The  point  common  to  all  these  theories  is  the  manner  in  which  they 
stipulate  a  genuine,  though  often  ambiguous,  connection  between  the  cruci- 
fied  body  and  the  Church  Body,  The  cornection  may  be  seen  differently  as 
mystical,  as  sacramental  or  again  as  ontological,  Of  course,  not  all 
scholars  agree  that  such  a  "Doppeldeutigkeit"  exists  in  11  16,168  and  it 150 
remains  to  be  seen  where  a  genuine  link  between  the  crucified  body  and 
Church  Body  may  be  established.  What  has  become  clear,  however,  is  that 
whether  one  supposes  such  a  connection  or  not,  he  must  decide  whether 
the  primary  point  of  reference  is  the  crucified  body  or  the  Church,  For 
that  reason,  we  may  turn  directly  to  consider  the  arguments  for  the 
Church  Body. 
2.  Arguments  for  the  Church  Body 
a,  Grammatical  Considerations 
We  have  already  mentioned  that  it  is  not  easy  to  understand  why  the 
physical  body  of  Jesus  should  be  called  "one  body,  "  and  that  the  absence 
of  a  defining  cLftoO  is  quite  unusual  if  the  physical  body  is  in  mind, 
169 
Beyond  these  two  negative  considerations,  there  are  other  points  which 
more  positively  indicate  a  reference  to  the  Church,  Abbott,  for  instance, 
notes  that  the  word  order  indicates  a  strong  association  between-robc 
dLupo-r6pouc  and  tv  &vL  cr6jLcvrL.  He  translates  the  phrase  "both  now 
united  in  one  body.,  1170  This  contrasts  Ev  cyC)=  with  -ro,  )c  dtýwpo-rýpouc, 
and  it  is  noteworthy  that  this  association  is  not  unfamiliar  to  the  con- 
text.  The  concept  of  11twoness.  "  orýllbothness,  ll  is  contrasted  to  "oneness" 
no  less  than  four  times  within  ii  14-18,  This  argument  gains  added 
weight  if  Salmond  is  correct  in  stressing  the  change  from  -ro?  jc  6u6  to 
-rotq;  &U(po-r6pouc.  The  -rot)c  615o  presents  a  more  numerical  conception, 
while  -roZ)c  6ýupo-rýpouc,  "both  of  them  together,  "  brings  the  aspect  of 
unity  more  in  focus.  17  1  Thus,  Braune  speaks  for  many  when  he  says:  "'In 
one  body'  denotes  the  sphere  in  which  the  reconciliation  is  consummated: 
over  against  lboth'Ithere  is  now  only  'one  body',  in  which  they  are;  each 
does  not  need  a  separate,  To  supply  lbei.  ng'  6v-rcLc  in  thought  is  the 
simplest  interpretation,,  X2 
The  difficulty  arises,  however,  when  we  try  to  understand  Just  exact- 
ly  how  or  when  "both  of  them  together"  are  in  the  "one  body.  "  Is  it 
before,  -during,  or  after  the  process  of  reconciliation?  Fischer  avoids 151 
this  problem  when  he  translates  6v  with  the  German  Ilzu";  "'.  Erversbhnte 
die  beiden  zu  einem  einzigen  Leibe  mit  Gott  durch  das  Kreuz.  '  Das  ev 
ist  nicht  einmal  störend,  weil  in  der  Koine  kv  and  etr.  wechseln 
können,  ganz  besonders  ist  gv  im  Sinne  von  "zu"  beliebt,  wenn  die  Dauer 
des  zu  Erreichenden  betont  werden  soll￿, 
173  But  such  a  translation  here 
is  at  best  difficult.  It  requires  that  tv  t-vL  acBucx-rL  be  joined  to  the 
verb,  such  that  the  reconciliation  "into"  one  body  and  the  reconciliation 
with  God  are  two  separate  yet  simultaneous  actions  which  occur  through 
the  cross.  To  be  sure,  the  idea  is  attractive,  but  it  is  difficult  to 
see  that  the  text  actually  means  this,  and  it  is  best  to  give  tv  some 
other  sense. 
174  This  shows,  however,  that  the  grammatical  status  of  the 
phrase  becomes  important  for  our  understanding  its  point  of  reference. 
Are  there  any  analogous  expressions  in  the  context  that  help  determine 
the  issue? 
b.  Analogous  Expressions  in  the  Context 
Abbott  calls  our  attention  to  the  relationship  between  the  Ev  cCaýa 
and  the  eZc;  xciMc,;  dvOpconoc:  "The  tv  crroýLa  is  the  e%  xaLv6c; 
(!  VOP(0TEOQ.  So  most  commentators,  It  is  not  the  Church,  for  it  is  only 
as  reconciled  that  Jews  and  Greeks  belong  to  the  Church,  But  when  recon- 
ciled  they  become  the  body  of  Christ,  and  so  the  Church,  175  But  not  all 
commentators  agree  as  to  what  exactly  the  "one  new  man"  refers, 
176  Some 
see  the  "one  new  man,  "  "one  body,  "  and  "one  spirit"  as  three  designations 
of  the  same  thing.  Stig  Hanson  argues  in  this  manner  when  he  understands 
all  three  as  referring  to  "the  Church  as  the  New  Humanity  conceived  as 
one  man  whose  Head  is  Christ,  and  considered  from  two  different  aspects 
partly  as  a  s6ma,  partly  as  a  pneuma.,, 
177 
Earlier  we  argued  for  adifferent  interpretation;  the  new  man  is  the 
single  new  type  of  man  who  eme  I rges  and  lives  in  Christ,  178  Of  course, 
even  here  the  new  man  typifies  the  Church  as  the  Gentile  typifies  all 
Gentiles  and  the  Jew-,.  all  Israelites,  But.  even  so,  if  9v  cC)ucL  refers  to 152 
the  Church  as  the  Corporate  Christ,  then,  an  exact  correspondence  is  un- 
likely.  It  is  possible,  however,  that  Ev  crC)liat  picks  up  not  simply  the 
one  new  man,  but  Christ's  establishment  of  the  two  men  in  himself,  In 
other  words  the  one  Body  is  the  Corporate  Christ  In  which  the  two  men 
have  become  one  and  the  same  kind  of  new  man,  and  hence  united  together 
in  peace.  Thus,  there  would  remain  a  certain  correspondence  between  the 
new  man  and  the  Body;  the  oneness  in  individual  equality  is  correlated  to 
the  oneness  in  corporate  solidarity  and  mutual  dependence.  These  are  two 
perspectives  on  the  same  unity  that  stands  against  the  hostility  of  the 
former  division, 
Whether  one  interprets  the  new  man  corporately  as  the  Church,  or  in- 
dividually  as  a  new  type  of  person,  i,  e,  the  Christian,  what  both  inter- 
pretations  have  in  common  with  our  passage  is  that  the  oneness  of  the 
new  man  is  directly  contrasted  to  the  former  twoness  of  the  Jews  and 
Gentiles, 
Much  the  same  point  holds  true  for  tv  tvL  nvex5jia-rL  in  vs.  18, 
J.  A.  Robinson  makes  note  of  this  correspondence: 
This  is  the  'one  body'  which  has  resulted  from  the 
union  of  the  two  sections,  It  is  the  'one  body'  to  which 
the  'one  Spirit'  of  v.  18  corresponds.  It  is  not  the  human 
body  of  the  Lord  Jesus,  that  was  referred  to  above  in  v,  15 
by  the  expression  'in  His  flesh.  '  Here  St,  Paul  is  speaking 
of  that  larger  body  of  the  exalted  Christ,  of  which  he  has 
already  declared  that  it  is  His  fulness  or  completion,  and 
of  which  he  will  presently  declare  that  "there  is  one  body 
and  one  Spirit,  even  as  ye  are  called  in  one  hope  of  Your 
calling  .  11179 
The  same  thought  appears  to  lie  behind  N.  A,  Dahl's  statement  concerning 
the  "one  Spirit": 
Die  Trennung  zwischen  Heiden  und  Juden  gehörte  in  den 
Bereich  des  Fleisches,  aber  in  der  neuen  Schöpfung  Ist  das 
Alte  vergangen  (2  Kor.  5,17).  Die  Heiden  sind  nicht 
Israellten  geworden,  aber  der  Heilige  Geist  ist  denen,  die 
glauben,  gegeben,  Heiden  wie  Juden,  Alle  Glieder  des  einen 
Leibes  dürfen  voll  Vertrauen  in  einem  Geiste  zu  Gott  kommen 
und  zu  Vater  sagen  (vgl,  1,13ff),  180 153 
Again  according  to  these  scholarst  unity  is  the  key  to  understanding 
the  Body  concept  here.  The  one  new  man  and  the  one  Spirit  are  not  exact 
equivalents  to  the  one  Body;  but  they  are  related  in  that  each  brings  its 
own  perspective  to  the  unity  and  peace  between  Gentiles  and  Jews,  In 
each  case,  however,  the  unity  stands  in  contrast  to  the  former  hostility 
and  division, 
c.  Parallel  Texts 
Perhaps  one  of  the  strongest  arguments  that  in  Eph  11  16  "in  one 
body"  refers  to  the  Church  is  the  common  use  of  9v  cQua  in  the  Pauline 
Corpus.  Especially  relevant  are  I  Cor  x  17,  xii  13i  Col  iii  15i  and 
Eph  iv  4,181  The  impressive  point  of  these  parallels  is  that  in  each  the 
phrase  indicates  the  Church  without  further  attributives,  Whether  these 
parallels  can  be  considered  to  be  decisive  is  questionable.  But  seeing 
that  the  context  concerns  unity,  these  parallels  lend  strong  support  to 
the  thesis  that  the  Church  Body  is,  the  point  of  reference, 
Let  us  now  sumarize  briefly  the  argument  for  the  Church  Body: 
a.  6v  kvt  a6ua-rL  belongs  to  -robc  &VAwTepouc  and  thus  indicates 
where  the  two-together  are  in  contrast  to  their  former  state  of  distinc- 
tion, 
b,  This  contrast  between  the  twoness  and  oneness  occurs  throughout  the 
passage  in  such  a  way  as  to  emphasize,  unity  between  the  two  groups,  This 
naturally  points  to  the  united  Church  community  as  the  subject  under  dis- 
cussion, 
c.  Finally,  this  view  is  confirmed  by  the  frequent  use  of  the  phrase 
within  the  Pauline  Corpus  to  denote  the  united  community, 
D.  The  Grammatical  Position  and  Primary  Point  of  Reference  of  tv  tvL 
C64=L 
The  aim  of  this  section  is  to  discover  the  primary  point  of  reference 
of  tv  cr!  3ýLa.  We  say  "primary"  because  we  do  not  wisli  to  deny  the  possi- 
bility  of  a  genuine  connection  between  the  crucified  body  and  the  Church 154 
Body.  But  even  if  such  a  connection  exists,  it  is  important  to  establish 
the  perspective  from  which  the  author  argues,  For  instance,  if  C-v  capa 
represents  the  Church's  identity  with  the  Messiah,  understood  as  the 
mediator  of  reconciliation,  then  the  crucified  body  constitutes  the 
primary  point  of  reference.  On  the  other  hand,  if  Ev  calux  represents 
the  Messiah's  identity  with.  the-.,.  Church,  understood  as  the  recipient  of 
reconciliation,  then  the  Church  Body  is  clearly  the  main  point  of  refer- 
ence.  Thus,  with  respect  to  the  primary  point  of  reference,  there  exist 
only  two  alternatives:  ev  cl5ua  characterizes  the  means  of  reconcilia- 
tion,  in  which  case  it  points  to  the  crucified  body,  or  it  characterizes 
the  recipient  of  reconciliation,  in  which  case  it  points  to  the  Church 
Body, 
In  view  of  this,  the  grammatical  position  of  the  phrase  is  clearly 
ýn  important  consideration.  The  phrase  could  belong  to  either 
dLTEoxcL'r(xXXdEp  or  -roba  dLucpo-rtpour_.  To  be  sure,  the  author  could 
have  made  the  matter  clearer  if  he  used  a  different  word  order  or  had  in- 
serted  w6c  or  perhaps  dvroLg  before  the  phrase,  But  as  it  stands, 
the  adjunct  could  easily  belong  to  dLTEoxc%-rcAXdLErI,  and  the  word  order, 
which  is  especially  flexible  in'Koine  Greek,  182  hardly  speaks  against  it. 
On  the  other  hand,  not  only  is  Koine  less  exacting  than  classical  Greek 
in  its  usage  of  the  article  and  copulative  participle, 
183  but  also  the 
immense  scope  of  its  favorite  preposition  6v  is  almost  unfathomable; 
184 
so  it  is  equally  possible  for  the  phrase  to  modify  -robc;  &u(po-rýpouc. 
So  the  problem  remains  and  we  must  search  other  channels  for  its  solution, 
Certainly  the  parallel  text,  Col  i  22,  supports  ascription  to 
dacoxcvraxx(iEýJ.  There  the  phrase  clearly  modifies  the  verb,  Tohbe  sure, 
the  exact  meaning  of  the  text  depends  upon  whether  one  reads  datoxa-cýUaEev 
or  &nox(%-rijXXdyn-re.  185  But  in  either  case  the  verse  offers-  a  compelling 
parallel,  In  both  passages  dLTzoxcx-rcxXAAc;  cyca  occurs;  in  both  the 155 
preposition  tv  followed  by  cr(b4a-rL  is  used;  in  both  a  prepositional 
phrase  beginning  with  6LdL  denotes  the  means  or  method  of  reconciliation. 
Nevertheless,  there  are  good  reasons  not  to  base  our  understanding 
of  Eph  ii  16  on  Col  i  21.186  In  general,  Colossians  might  be  using 
Ephesians  here,  or  each  might  be  using  a  common  source  for  different 
purposes. 
187  In  any  case,  there  are  important  differences  in  the  two 
texts.  In  Colossians  the  body  is  clearly  identified  as  "the  body  of  his 
flesh,  "  as  opposed  to  "one  body"  in  Ephesians,  In  Colossians  the  recon- 
ci  I  iation  occurs  8L&  -roG  Oa-ý(x-roO  as  opposed  to  6L&  -rori  cr-rcLupoG  in 
Ephesians.  But  more  specifically,  and  more  importantly,  the  "object"  or 
"recipient"  of  reconciliation  is  not  important  to  Colossians.  in  the  same 
manner  that  it  is  to  Ephesians.  188  This,  of  course,  does  not  mean  that 
in  Colossians,  the  recipients  of  reconciliation  were  not  important,  but 
Colossians  does  not  reflect  on  or  stress  the  character  of  these  recipients 
as  the  direct  object  of  reconciliation,  For  Ephesians,  however,  it  is 
important  to  accentuate  that  "both,  "  the  Gentile  as  well  as  the  Jew, 
obtain  reconciliation  with  God,  This  accent  should  not  be  overlooked 
when  we  consider  the  noteworthy  difference  in  the  manner  in  which  the  two 
passages  appear  to  the  eye  and  sound  to  the  ear.  In  Ephesians  not  only 
is  the  direct  object  emphasized,  but  also  the  position  of  the  direct 
object,  -rO  Oeý),  separates  tv  &vt  a6u=L  from  6L&  -roO  cr-rcLupoO. 
This  tends  to  isolate  T06C  dUPOTtPOUQ  6V  tVt  06='rL  as  a  syntacti- 
cal  or  grammatical  unit,  Such  an  impression  may  be  illusionary  or  the 
consequence  of  chance,  Is  there  any  evidence  that  indicates  otherwise? 
Notable  is  the  apparently  conscious  parallelism  of  ot  6ýp&repoL 
tv  tvt  i-Eve6uaTL  and  -robc;  &jiqo-rýpouc  tv  tvL  a6u=L. 
189 
Indeed, 
the  agreement  in  the  choice  and  order  of  words  is  striking  and  even  sur- 
vives  a  change  of  case, 
190 
Moreover,  in  iv  4  calia  and  TLvOua  again 
occur  in  close  relation.  This  supports  the  conclusion  that  ot  dL1icp6-rEPOL 
tV  tVt  TZVC6UaTL  consciously  parallels  TObQ  dLU(PO_CtPOUQ  &V  tVL 156 
CFCB4a'r  L.  If  so,  then  it  follows  that  in  the  mind  and  intention  of  the 
author  -robg  dupo-r6poug  6v  tvL  C6=TL  was  a  grammatical  unit. 
Earlier  we  argued  that  OC  dL1gp6rePOL  6V  &VL  TEVC16ý=TL  should  be 
taken  together.  Here  it  is  important  to  note  that  it  matters  little 
whether  6V  ýVL  TEVe16=TL  actually  belongs  to  Ot  dL1Lcp6,  repoL.  It  is 
the  position  of  Ot  dLýp&repoL  adjacent  to  6V  tV%L  TEVE:  6=*rL  that  has 
or  has  not  consciously  been  influenced  by  the  words  -ro6c  dLucpo-rýpoug 
tv  ýV'L  "cr(B11aTL.  If  it  has,  then  TOý9.  dQ1(POT6POUQ 
. 
&V  tVL  Mbý=TL 
forms  a  grammatical  unit.  That  ot  dLJLCP6TCPOL  6v  tvL  nve6ua-rL  also 
constitutes  a  syntactical  whole,  of  course,  reinforces  our  argument  and 
demonstrates  that  the  parallel  is  material  as  well  as  formal, 
Now  it  is  clear  that  if  the  words.  To6c  dwc)-rtpoluc  6v  6vt  c6ua-rL 
do  not  form  a  conceptual  or  grammatical  unit,. 
191 
then  the  words  ot 
dLup6-repoL  tv  tvL  Tcvei5ý=rt,  can  hardly  be  considered  to  parallel  them 
consciously:  i.  e.  any  parallelism  or  similarity  which  exists,  does  so  un- 
consciously  or  coincidentally,  Thus,  if 
.  -robr.  dLupo-r6pouc  tv  tvL 
a6ua-rL  does  not  form  a  grammatical  unit,  then  not  only  is  the  position 
of  -robg  duýpo-rtpouc  adjacent  to  tv  6vt  ccbjuvrL  coincidental,  i.  e. 
the  words  could  have  been  placed  elsewhere  without  loss  of  meaning,  but 
also  the  words  ot  &jiýp6TepoL  tv  tvt  TEvei5uaTL  coincidentally  parallel 
this  coincidental  arrangement  in  vs.  16.  Moreover,  if  in  our  earlier  dis- 
cussion,  we  have  been  mistaken  and  ot  6uQ6-repoL  tv  tvL  i-vve6uaTL 
does  not  belong  together,  then  a  third  coincidence  arises:  -  the  coinciden- 
tal  arrangement  of  ot  &ji(P6"vepoL  6v  t-vt  Tcve6jiaTL  coincidentally 
parallels  the  coincidental  arrangement  T-06C  dLýUPOT6POUQ  6V  tVL  06liaTL. 
While  such  a  string  of  coincidences  is  not  impossible,  it  seems  highly 
unlikely,  More  probable  is  the  conclusion  that  tv  tvt  a(Blia-rL  modifies 
Toý)c  &Iwo-rýpouc  such  that  the  words  make  up  a  single  syntactical  unit. 
This  conclusion  has  important  consequences.  The  construction  ex- 
cludes  any  transitional  or  progressive  understanding  of  tv  (=into).,  as 157 
well  as  any  instrumental  meaning  (=by  means  of). 
192  Both  of  these  alter- 
natives  require  either  the  phrase  to  modify  dLrcoxcx-raXX(iEp  or  the 
reader  to  assume  some  action  verb  between  -roýc  dwo-rtpouc  and  tv  ý,  A 
C76UaT  L.  The  former  possibility  has  already  been  dismissed;  the  latter 
has  no  justification,  As  such,  the  phrase  depicts  neither  the  progression 
from  one  state  to  another,  nor  the  means  by  which  such  a  transition  has 
been  accomplished.  Instead,  the  phrase  concerns  the  character  and  nature 
of  To6c;  duýpo-rýpoug. 
Earlier.  we  saw-  that  in  slight  contrast  to  ..  -ro6g  66o,.  -rot)c 
1193  du(po-rýpouc  connotes  "togetherness"  or  "unity,  But  while  this  at- 
tributive  quality  is  implicit  in  the  term,  it  does  not  come  to  clear  ex- 
pression,  Thus,  in  vs.  '14  the  idea  remains  dormant  in  the  background. 
The  immediate  context  offers  sufficient  grounds  to  believe  that  the  author 
wishes  to  stress  this  implicit  aspect  of  togetherness.  But  the  addition 
of  tv  &vL  c6i.  =rL  leaves  little  room  for  doubt,  The  phrase  gives  con- 
crete  expression  to  the  implicit  quality  of  togetherness  inherent  in 
-roibc  dLiiw-rtpouc  so  that  the  quality  becomes  explicit.  As  such,  tv 
6vL  crcBýux-rL  forms  an  adverbial  modification  to  the  attributive  quality 
inherent  in 
.  -vo6g  dL4poT6pouc,  and  this  may  well  explain  the  absence  of 
-robc:  or  6vTac;. 
It  is  noteworthy  that  the  author  has  chosen  -roýc  djLpoTýpouc  with 
its  implicit  quality  of  togetherness  to  denote  the  incompatible  Gentile 
and  Jew.  This  suggests  that  the  choice  arises  not  from  the  term's  point 
of  reference  as  if  it  reflected  an  intrinsic  unity  between  the  Gentile  as 
Gentile  and  Jew  as  Jew,  such  as  their  common  humanity,  The  togetherness 
is  not  intrinsic  to  the  Gentile  and  Jew,  but  arises  from  the  reconcilor, 
who  determines  the  recipients  of  his  reconcili,  ng  act,  Christ  does  not 
reconcile  the  Gentile  to  God  in  one  way  and  the  Jew  In  another;  by  means 
of  the  same  cross  he  offers  the  same  reconciliation  to  both,  But  if 
Christ  offers  to  both  the  same  reconciliation  by  the  same  act,  it  becomes 158 
clear  that  Christ  views  the  Gentile  and  Jew,  not  separately,  but  together, 
Their  togetherness  emerges  from  Christ  viewing  them  both  together  as  the 
unified  object,  the  single  whole,.  towards  which  his  act  of  reconciliation 
to  God  is  directed. 
Insofar  as  tv  tvt  c6jia-rL  modifies  the  implicit  quality  of  together- 
ness  inherent  in.  -robc  du(pvrýpouc,  it  makes  explicit  the  unity  that 
exists  between  the  Gentile  and  Jew  as  a  result  of  Christ  making  them  both 
Joint  recipients  of  his  reconciliation,  The  thought  that  probably 
remains  foremost  in  the  author's  mind  is  the  Gentile's  inclusion  in 
Christ's  reconciliation.  So  Ev  cTC)um  refers  to  a  particular  body  to 
which  both  the  Gentile  and  Jew  belong  together,  This  suggests  that  9v 
is  intensive,  "the  one"  or  "one  and  the  same,  "  The  particularity  and 
intensification  of  the  body's  oneness  helps  bring  out  that  the  together- 
ness  of  the  Gentile  and  Jew  is  not  a  natural  state,  but  the  result  of 
that  act  whereby  Christ  reconciles  both  to  God. 
It  is  tempting  to  take  the  preposition  tv  with  a  circumstantial 
sense:  "both  together  in  the  manner  (or  form)  of  one  body,  "  or  simply 
"both  together  as  one  body,  194  This  rendering  allows  the  togetherness 
of'the  Gentile  and  Jew,  as  fellow  recipients  of  Christ's  reconciliation, 
full  and  vivid  expression.  They  make  up  one  party,  while  God  makes  up 
the  other,  But  such  a  rendering  might  leave  the  false  impression  that 
the  unity  originates  from  the  Gentile  and  Jew  themselves.  Moreover,  the 
author  has  probably  not  abandoned  his  discussion  of  concrete  individuals 
conceived  as  types.  195  These,  in  and  of  themselves,  could  hardly  form 
the  one  body.  Besides,  had  the  author  intended  merely  to  stress  the 
manner  in  which  the  Gentile  and  Jew  were  united,  then  a)g  would  have  been 
a  more  likely  word  (cf.,  e.  g.,  Philo,  Spec.  Leg.  111  131). 
It  is  better,  then,  to  give  tv  its  normal  local  sense,  This  avoids 
the  impression  that  the  body  consists  of  the  Gentile  and  Jew-,  The  body 
stands  over  these  two  individuals  and  the  groups  they  typify  as  that 159 
wherein  they  are  both  together.  But  even  here  the  idea  is  not  strictly 
spatial,  as  if  the  meaning  were  simply  both  are  "inside"  the  one  body, 
The  phrase  rather  tells  where  the  two  are  together  by  virtue  of  how 
they  are  together,  In  other  words,  the  phrase  is  local  by  virtue  of 
being  circumstantial.  This  becomes.  clearer  when  we  take  seriously  the 
image  that  tv  tvt  c6jux-rL  evokes.  One  is  in  a  body,  by  virtue  of  being 
a  member  of  that  body,  For  example,  I  Cor  xii  18  states;  VUVL  6&  6 
Oe6c  10c-ro 
--rdL  u6Xa,  Ev  ExaaTov  cx6-rU5v  IV,  -rCo  ac4=rL  xcxO(bc 
AUXTIcrev.  In  11  16,  then,,  we  might  render  the  entire  idea;  "both 
together  in  the  manner  of  being  in  one  and  the  same  body.  "  But  the  manner 
of  being  in  a  body  is  more  simply  put  as  being  a  member  of  the  body.  So 
perhaps  a  looser  translation  is  preferable;  "both  together  as  (or  being) 
members  of  one  and  the  same  body,  "  This  rendering  helps  bring  out  both 
the  locus  and  mode  of  the  togetherness  inherent  in.  -roZ)g  &ýpjioTýpoug. 
The  overall  effect  is  that.  T-Obr-  dL(PJ10TýP0UQ  IV  6VL  C7(BJ1a-rL  functions 
as  both  a  conceptual  and  grammatical  unit.  It  defines  as  a  single  whole 
or  totality  the  object  towards  which  Christ's  reconciling  act  to  God  is 
directed, 
This  understanding  has  two  important  consequences,  "Ev  cyl3ua 
must  be  regarded  as  co-terminus  with  -roibc  djtw-rtPouc:.  Since  the  recon- 
ciliation  occurs  in  Christ's  death  on  the  cross, 
196  it  follows  that  what 
is  reconciled  by  Christ  is  in  some  sense  present  to  him,  In  other  words, 
the  Gentile  and  the  Jew  are  envisioned  to  be  members  of  the  one  body  at 
the  time  of  Christ's  death,  The  statement  is  hardly  surprising  in  the 
light  of  passages  such  as  i  4ff.  But  it  does  not  mean  that  9v  cQlLa  and 
the  physical  body  of  Jesus  are  necessarily  identical,  It  merely  states 
that  Jesus  in  his  death  has  Ev  crMia  in  view  as  that  which  he  reconciles 
to  God,  But  this  brings  us  to  a  second  point,  (2)  "Ev  c7l3lia  partakes  of 
the  direct.  object's  reception  of  the  verb's  action,  To  the  extent  that 
the  one  body  defines  and  characterizes  the  object  of  Christ's 160 
reconciliation,  zoibQ  64QoTýpoug,  just  so  is  it  synonymous  with  that 
object.  To  be  sure,  the  individual  Gentile  and  Jew  are  not  themselves 
the  one  body.  But  T.  o  6Q  dL1iQoT6poug  does  indicate  that  they  receive 
the  reconciliation  together.  Now  when  this  togetherness  is  further  de- 
fined  as  membership  in  one  and  the  same  body,  it  becomes  clear  that  this 
one  body  is  itself  the  recipient  of  the-reconciliation,  The  Gentile  and 
Jew  receive  this  reconciliation  together  by  virtue  of  the  fact  they 
receive  it  as  members  of  the  one  body  that  receives  it,  To  suggest  that 
the  body  is  the  object  of  reconciliation  accords  well  with  the  passive 
character  that  c8ua  often  has'.  197  That  Christ  may  be  viewed  as  the 
reconcilor  of  the  body  is  hardly  surprisi.  nq  in  view  of  v  23;  (X13-r6c 
cycaTfip  Tori  (36iia-roc.  As  such  Ev  aCoua  can  only  refer  to  the  Church, 
unless  Jesus  himself  was  regarded  as  in  need  of  reconciliation.  Indeed, 
if  the  crucified  body  of  Jesus  is  identifiable  with  this  body  at  all,  it 
is  so  only  in  terms  of  its  Church  dimension,  Thus  the  primary  point  of 
reference  is  the  one  Church,  the  Corporate  Christ. 
What  relation  has  this  Body  with  Christ?  The  lack  of  oLftoO 
suggests  that  the  relation  of  Ev  cy&51m  to  Christ  is  not  primarily  in 
view.  This  does  not  mean,  of  course,  that  such  a  relation  does  not  exist, 
nor  that  the  concept  is  understandable  outside  such  a  relation,  Rather 
the  pronoun's  absence  merely  indicates  that  the  author  wishes  to  stress 
the  unity  of  the  Gentile  and  Jew  as  members  of  the  one  Body.  -  rather  than 
that  Body's  relation  to  Christ,  In  the  l.  ight  of  1  23,  iv  12,  and  v  30  a 
strong  relation  between  Christ  and  Ev  ar4ucx  seems  probable, 
It  seems  probable  that  our  author  is  thinking  ýholistically  here  and 
that  craucL  is  used  to  indicate  a  corporate  personality,  In  our  discus- 
sion  of  1  22-23  we  saw  a  similar  use  of  c&5=  to  communicate  the  author's 
New  Adam  theology.  198  Certainly  the  mention  of  the  new  man  in  vs  15 
supports  a  similar  view  here.  In  contrast  to  Adam  in  whom  there  are  two 
old  kinds  of  men,  Christ  is  the  New  Adam  in  whom  one  new  kind  of  man  Is 161 
brought  into  existence.  But  to  the  extent  Adam  provides  an  implicit 
antitype,  this  is  viewed  in  its  corporate  effect:  a  humanity  divided 
among  itself  and  hostile  towards  God.  Solidarity  with  Adam  means  aliena- 
tion  from  God  and  from  one's  fellow  man,  while  solidarity  with  Christ 
means  reconciliation  with  God  and  one's  fellowman,  It  is  not  insignifi- 
cant,  however,  that  the  author  speaks  of  this  divided  humanity  in  terms 
of  the  religio-historical  distinction  between  Jews  and  Gentiles,  This 
sets  the  problem  of  man's  alienation  from  God  and  his  fellow  man  into  the 
context  of  God's-plan  of  salvation,  which  is  bound  up  with  God's  election 
of  Abraham,  Isaac,  Jacob,  and  ultimately  the  history  of  Israel,  Indeed, 
if  the  division  between  Jews  and  Gentiles  is  a  socio-historical  expression 
of  man's  hostility  towards  God,  it  also  points  to  the  promise  of  salva- 
-tion.  In  Jewish  thinking,  this  promise  was  bound  up  with  the  promise  of 
the  Messiah,  This  naturally  raises  the  question  whether  alongside  the 
Adamic  antitype,  there  is  also  a  more  positive  prototype  that  influenced 
the  author's  formulation  as  to  how  the  New  Adam  functions  and  provides  the 
necessary  restoration  and  reconciliation, 
'" 
We  suggest  that  the  New  Adam  is  viewed.  here  as  the  Son  of  God  under- 
stood  from  the  perspective  of  a  priestly  Messiah  who  resembles  Isaac, 
Christ  as  the  New  Adam  not  only  abolishes  the  hostility  between  Gentiles 
and  Jews,  and  reconciles  both  to  God,  heprovides  access  to  the  father. 
This  certainly  suggests  the  adoption  of  both  Gentiles  and  Jews  as  sons 
(cf.  i  5)  and  implies  Christ's  Sonship  as  well,  But  how  is  this  motif  to 
be  understood  with  reference  to  Christ's  death?  We  believe  that  the 
Akedah  or  "binding  of  Isaac"  offers  a  good  parallel  and  was  conceivably 
of  influence,  200 
The  tradition  of  the  Akedah  was  widespread  and  relatively  early  in 
Judaism  (cf,  Jos,  Ant.  I  xiii  1-4;  IV  Macc  xiii  12,  xvi  20;  Ps.  Philo, 
. 
Lib.  Anti.  Bib,  xviii  5,  xxxii  2-4,  -xl  2).  201  G.  Vermes  has  shown  that 
Isaac's  willingness  to  sacrifice  himself  was  considered  a  true  sacrifice 162 
that  had  "a  permanent  redemptive  effect  on  behalf  of  its  people.  "202  It 
could  be  seen  as  the  prototype  for  martyrdom,  the  basis  of  the  temple 
203 
cult  and  a  prefiguration  of  the  resurrection,  It  was  also  connected 
to  the  promise  of  man  inheriting  the  world.  Vermes  describes  this  view 
in  Ps.  Philo: 
Ps.  Philo  believed  that  by  Isaac's  unique  example  God 
conferred  upon  human  nature  its  true  dignity,  the  dignity 
of  a  divinely  required  and  freely  offered  self-sacrifice, 
The  blessing  resulting  from  it  would  extend  to  all  men  for 
ever,  and  they  would  understand  that  they  possess  the  same 
humanity  which  was  made  holy  by  Isaac's  sacrifice....  Isaac's 
self-offering  justified  6od  in  His  choice  of  mankind  as 
heir  to  the  created  world.  204 
There  also  seems  to  be  a  connection  between  the  Akedah  and  the  con- 
ception  of  the  priestly  Messiah  in  the  Testament  of  Levi,  205  At 
TLev  xviii  6-7  the  priestly  Messiah's  relation  to  God  is  compared  to 
Abraham's  relation  to  Isaac.  In  the  following  verses  we  learn  that  this 
priestly  Messiah  will  enlighten  the  Gentiles  and  bring  sin  and  lawlessness 
to  an  end;  he  will  remove  "the  threatening  sword  against  Adam,  "  give  the 
saints  "the  spirit  of  holiness,  "  and  empower  "his  children  to  tread  upon 
evil  spirits,  " 
Such  a  background  is  quite  informative  for  our  text,  Within  the  con- 
text  of  the  covenants  of  the  promise  and  the  temple  imagery  Christ  is 
viewed  as  the  priestly  Messiah,  who  as  God's  Son  was  not  spared  as  was 
Abraham's  son,  Isaac.  Like  Isaac  he  willingly  gave  himself,  but  unlike 
Isaac  he  actually  was  sacrificed.  And  so  the  blessings  of  Abraham,  the 
father  of  faith  for  Gentile  and  Jew  alike,  become  available  to  all  peoples 
(cf.  Rom  iv  10-17,  Gal  iii  6-29),  and  through  Christ  both  Gentiles  and 
Jews  united  in  one  Spirit  have  access  to  God  the  Father,  The  New  Adam's 
sacrifice  provides  justification  for  God's  election  of  man,  and  confers 
on  all  believers,  whether  Gentile  or  Jew,  a  new  humanity, 
We  think  it  likely  that  the  motifs  surrounding  the  Akedah  help  explain 
the  conceptual  framework  out  of  which  our  author  formed  his  Christology 163 
under  the  impact  of  the  death  and  resurrection  of  Jesus.  Of  course,  by 
this  we  do  not  mean  that  the  author  is  making  an  explicit  parallel  to 
Isaac,  or  for  that  matter,  Adam,  He  focuses  his  attention  only  and 
directly  on  the  person  and  work  of  Christ  Jesus,  For  this  reason  we  may 
be  content  with  leaving  our  proposal  largely  on  the  level  of  a  suggestion. 
The  Patriarchs  such  as  Adam,  Abraham,  Isaac,  Jacob,  or  offices  such'as 
the  King  or  High  Priest  provide  important  analogies  to  man's  revealed 
purpose  and  destiny,  the  kind  of  actions  necessary  for  reconciliation,  and 
the  kind  of  bond  that  exists  between  Christ  and  the  Church,  In  each  case, 
the  figure  stands  not.  alone,  but  rather  his  actions  are  viewed  in  their 
wholistic  effect  on  the  totality  with  which  the  key  person  is  function- 
ally  identified.  But  none  of  the  models  is  in  itself  adequate.  The 
Christ  event  itself  interprets  the  models,  and  that  which  binds  Christ  to 
the  Church  goes  beyond  physical  descent,  political  allegiance,  or  mere 
cultic  representation,  What  binds  Christ  to  the  Church  is  the  God-willed 
love  that  he  expressed  in  the  giving  of  his  body  on  the  cross  for  others. 
It  is  precisely  this  loving  identification  of  Christ  with  the  Church 
in  its  need  for  reconciliation  that  forms  the  rationale  for  using  Ev 
crC)=  as  an  image  for  the  Church,  The  sacrifice  of  Christ's  personal  body 
is  seen  in  its  ongoing  effectiveness  such  that  the  history  of  this  body 
is  functionally  identified  with  those  to  whom  Christ  brings  reconciliation, 
206  i.  e.  the  Church,  Thus,  that  which  in  love  Christ  gave  on  the  cross, 
namely  his  body,  has  become  the  image  for  that  to  which  he  gave  his  body, 
namely  the  Church.  In  this  way  the  image  serves  to  communicate  the  unity 
between  the  One  who  loves  and  the  Many  who  are  loved  (and  hence  are  called 
to  love  one  another), 
Thus  in  ii  16  Ev  caýn  denotes  the  Church  as  the  Corporate  Christ, 
Eaua  offers  the  author  a  way  to  communicate  his  Semitic  presuppositions 
about  the  One  and  the  Many.  It  indicates  Christ  in  his  functional  identi- 
fication.  with  the  Church  on  behalf  of  the  Church  as  the  object  of 164 
reconciliation,  The  idea  that  the  Body  is  the  recipient  of  reconcilia- 
tion  brings  out  its  passive  and  objective  character.  However,  the  main 
emphasis  is  upon  the  Body's  unity,  The  Body  is  a  united  whole  that 
j 
receives  the  reconciliation  as  a  totality.  Since  both  the  Gentile  and 
Jew  are  in  this  one  Body,  they  receive  Christ's  reconciliation  as  a  unity, 
as  members  of  that  Body.  The  underlying  presupposition  is  that  a  body  is 
a  God-willed  unity  and  what  happens  to  the  body  involves  all  its  members. 
That  this  Body  includes  the  Gentile  as  well  as  the  Jew,  or  to  put  it 
another  way,  that  the  promised  Messiah  of  Israel  identifies  himself  with 
the  Gentile  as  well  as  the  Jew,  the  author  regards  as  a  mystery,  hidden 
from  past  generations,  but  now  revealed  to  the  Church,  With  this  we  may 
turn  to  iii  6. 
, 
II,  Eph  iii  6 
We  now  turn  our  attention  to  iii  6  in  order  to  determine  the  meaning 
and  function  of  c6ccrco4a..  We  will  first  outline  the  context  in  general 
and  then  turn  to  vs.  6  and  more  specifically  to  cr1OcYowjLo4 
A.  iii  6  in  Context 
In  ii  11-22  we  discovered  that  Christ's  reconciliation  of  man  with 
God  receives  socio-historical  expression  in  the  reconciliation  of  Gentile 
and  Jew  in  Christ.  Through  the  reconciling  work  of  Christ  the  once 
alienated  Gentiles  are  now  built  together  with  the  Jews  upon  the  founda- 
tion  that  consists  of  the  apostles  and  prophets  and  of  which  Christ  him- 
self  is  the  cornerstone, 
207  At  iii  1  the  author  apparently  intends  to 
resume  the  prayer  he  began  at  iý15ff,  208  But  having  no  more  than  started, 
he  embarks  on  another  train  of  thought,  and  the  prayer  itself  is  not  re- 
sumed  until  iii'14.209 
210  The  following  parenthesis,  iii  2-13,  consists  of  three  sentences, 
The  first.  describes  Paul's  reception.  of  the  Uua-rApLov, 
211  This  recep- 
tion  of  the  mystery  sets  Paul  within  the  larger  framework  of  God's 165 
activity,  and  demonstrates  that  both  he  and  his  gospel  belong  to  the 
apostolic  and  prophetic  foundation  of  the  Church.  The  second  sentence 
enlarges  upon  Paul's  particular  role  as  preacher  of  Christ  to  the  Gentiles 
and  instructor  (or  revealer)  of  the  oNovoutcx 
212 
of  the  mystery  to  all 
men. 
213  Here  again  mention-of-the  mystery  determines  the  perspective 
wherein  we  are  to  view  Paul's  ministry.  His  preaching  and  teaching 
are  not  to  be  understood  apart  from  the  Church  through  which  the  mani- 
fold.  w.  isdom  of  God  is  made  known  to  the  principalities  andýpowers,  Paul, 
too,  is  a  member  of  this  Church;  his  ministry,  too,  must  find  its  basis 
in  its  larger  purpose;  he,  too,  has  no  access  other  than  that  offered  . 
in  Christ,  The  last  short  sentence  concludes  the  parenthesis  with  mention 
of  the  apostle's  afflictions,  which  are  are  for  the  glory  of  the  Gentiles, 
Coming  where  this  does,  these  sufferings  almost  constitute  a  final  proof 
of  his  credentials  to  pray  an  effective  prayer  on  behalf  of  the  readers, 
Our  primary  concern  lies  with  the  first  sentence. 
214  In  vs.  2  the 
readers  are  assumed  to  have  heard  of  the  oCxovojiCoLv  -rft  XdLpL-roc;  -roO 
Oco'O  that  was  given  Paul  for  the  Gentiles.  215  In  a  manner  similar  to 
i  8-9,  vs.  3  relates  the.  xdLpLc;  which  was  given  to  Paul  to  the  uucrrýpLov 
made  known  to  him  xcLT&  dLrco%dXu4;  Lv- 
216  The  mystery  (or  secret)  receives 
further  definition  in  vss.  3b-6.  From  vss.  3b-4  we  learn  that  the  readers 
are  expected  to  perceive  from  what  has  already  been  written  in  the  letter, 
Paul's  insight  6V  Tiý  4UCFTTjPC(4)  TOO  XPLUTOO. 
217  The  words  Tori 
XPLCYTOO  probably  stand  in  apposition  to  TO  uucyTnpCýp. 
218  This  means 
that  the  mystery  is  not  Christ's  possession,  nor  does  it  merely  pertain 
to  him.  The  Christ  in  his  person  constitutes  the  mystery.  In  vs.  5, 
however,  we  learn  that  such  insight  has  not  been  granted  to  the  "sons  of 
219  men"  in  former  generations.  Indeed,  Paul's  possession  of  the  mystery, 
which  has  been  "amply"  demonstrated  in  the  letter  itself,  sets  him  apart 
and  places  him  within  the  circle  of  apostles  and  prophets.  These  consti- 
tute  the  foundation  upon  which  both  Gentiles  and  Jews  are  built,  i.  e.  the 166 
foundation  of  the  Church,  Christ  himself  bei,  ng  the  cornerstone  (ii  20). 
It  becomes  clear,  then,  that  Paul's  position  in  the  Church  remains  at  the 
center  of  attention.  Churches  who  owe  their  existence  whether  directly 
or  indirectly  to  the  person  of  Paul  are  founded  upon  the  historical-base 
220  that  extends  to  Christ  himself.  Moreover,  the  close  association 
between  the  mystery  of  Christ  and  the  new  status  of  the  Gentiles  in  Christ 
shows  that  the  gospel,  of  which  Paul  became  a  minister  and  through  which 
the  Gentiles  gain  their  new  status  in  Christ,  belongs  not  only  to  Paul 
but  also  to  all  the  mystery-beari.  ng  apostles  and  prophets.  Thus,  while 
Paul  may  be  the  unique  representative  of  and  missionary  to  the  Gentiles, 
the  mission  itself  through  the  revelation  of  the  mystery  of  Christ  carries 
the  endorsement  of  the  Church's  apostolic  and  prophetic  foundation,  the 
foundation  of-which  Christ  himself  is  cornerstone. 
Within  this  context  vs.  6  serves  to  further  clarify  and  define  the 
mystery  which  is  Christ.  221  The  mystery  that  is  Christ,.  which  was  former- 
ly  hidden  but  now  revealed,  is  this;  the  Gentiles  are  fellow-heirs,  etc. 
This,  of  course,  raises  the  question  as  to  how  the  mystery  can  mean  at 
one  and  the  same  both  Christ  and  the  new  status  of  the  Gentiles.  Schlier 
attempts  to  overcome  this  difficulty  by  pointing  out  that  Christ  should 
not  be  understood  apart  from  his  Body,  the  Church:  "das  Geheimnis  ist 
hier  wieder  Christus,  aber  wieder  unter  einem  anderen  Aspekt,  nämlich 
unter  dem  Aspekt  seiner  Dimension  und  seines  Anwesens,  seines  'Leibes,  ' 
der  Kirche,,,  222  Schlier  is  certainly  correct  to  the  extent  that  he  sug- 
gests  how  Christ  may  be  viewed  from  varying  perspectives.  But  he  is 
wrong  to  limit  this  explanation  to  the  Body  of  Christ  concept,  E'30G(Oua 
is  only  one  of  three  terms  that  describe  the  new  status  of  the  Gentiles  in 
Christ;  the  other  terms  must  also-be  brought  into  a  framework  that  allows 
this  variation  in  perspective. 
This  is  p6ssibld  when  we  recognize  that  the  aut  thor  thihks  fn  totali- 
ties  týat  can  overlap  and  merge.  Such  holistic  thinking  makes  it 167 
possible  to  functionally  identify  a  thing,  person  or  event  and  the  history 
that  it  determines.  If  Christ  is  the  mystery,  so  is  the  history  that  he 
determines,  and  this  is  clearly  seen  in  the  new  found  unity  between 
Gentiles  and  Jews.  The  idea  here  shows  an  affinity  to  what  the  author 
has  already  established  in  ii  14-18.  There  we  saw  how  Christ  in  his  per- 
son  constituted  the  peace  between  Gentile  and  Jew,  and  that  this  expressed 
in  socio-historical  terms  the  peace  between  God  and  man,  Here  the  urrity 
of  Gentiles  and  Jews  expresses  within  the  structures  of  human  existence 
God's  revelation  of  the  mystery  which  is  Christ.  223  What  remains  to  be 
seen  is  whether  the  threefold  description  in  vs.  6  provides  any  indication 
as  to  how  the  ecclesiological  content  of  the  mystery  is  wholiS'ticMly 
connected  to  its  Christological  content. 
B.  E16cFaw4a  in  the  Context  of  iii  6 
In  vs.  6  the  author  apparently  summarizes  various  aspects  discussed 
earlier  in  the  letter  (1  13-44  and  ii  11-22).  Such  a  summary  statement 
falls  in  line  with  iii  3  where  he  refers  the  reader  to  what  has  just  been 
written.  The  Gentile's  new  status  in  Christ  clearly  forms  the  verse's 
point  of  departure,  and  it  becomes  apparent  that  the  character  of  this 
new  status  expresses  manifestly,  at  least  to  the  author,  'the  jiucrrnpcov 
TOO  XPLCTOG.  The  Gentiles  are  cr1uyxXnpov6ua  xat  crt5acyco=  xcLL 
cFu11U6-roxa  -rfic  6TEcxyyeXCag  in  Christ  Jesus  through  the  gospel.  The 
three  words,  each  prefixed  with  cyuv,  stand  'in  the  accusative  case  and  are 
plural.  The  strong  similarity  in  form  leads  one  to  expect  a  similarity  in 
thought. 
Of  the  three,  cruyxM1pov61-toc_  is  the  most  common  in  the  New  Testa- 
ment.  But  it  is  itself  infrequent,  having  only  three  other  NT  occurrences 
(Rom  viii  17,  Heb  xi  19,1  Pet  iii  7).  In  each  case  the  word  bears  the 
same  meaning;  "inheriting  together  with,  "  or  with  a  more  substantive  fla- 
vor,  "fellow  heir,  224 
But  each  passage  has  a  different  point  of 168 
reference.  At  Rom  viii  17  believers  are  fellow  heirs  with  Christ,  while 
in  Heb  xi  9  Isaac  and  Jacob  inherit  together  with  Abraham  the  promise 
(land).  I  Pet  iii  7  calls  man  and  wife  "Joint  heirs  of  the  grace  of 
life.  "  In  Eph  iii  6  the  Gentiles  are  fellow  heirs  with  the  Jews  of  the 
Messianic  salvation  offered  in  Christ;  i,  e,  they  share  in  the  salvific 
blessing  hitherto  thought  to  be  reserved  for  Jews,  : 12S 
Elsewhere  in  Ephesians  the  inheritance  is  associated  with  "glory" 
(i  18)  and  "the  Kingdom  of  Christ  and  God"  (V  5),  In  114  the  Holy 
Spirit  of  the  promise  is  called  the  dLpp(70(Bv  (down-payment).  of  the  in- 
heritance,  226  The  inheritance  in  view  is  best  understood  as  neither 
wholly  present  nor  wholly  future,  but  held  in  a  certain  eschatological 
227  tension.  A  similar  tension  between  the  now  and  the  future  is  evinced 
in  the  writings  of  the  Qumran  sect,  and  for  them  the  inheritance  could  be 
called  the  "glory  of  Adam,  "228  This  is  suggestive  since  we  have  seen 
that  Christ  functions  as  the  New  Adam  who  restores  man  to  his  proper 
position  above  all  things  (i  22-23)  and  creates  the  Gentile  and  Jew  in 
himself  with  one  new  kind  of  man  in  view  (ii  15).  229  But  it  is  noteworthy 
that  at  iii  6  the  participation  of  Jewish  believers  in  this  inheritance 
is  simply, 
\ 
taken  for  granted,  This  should  not  be  understood  apart  from 
the  author's  definition  of  Israel  in  terms  of  his  Christology  (ii  12). 
If  formerly  Gentiles  were  without  Christ,  then  in  some  sense  at  least, 
230  Israel  was  with  Christ.  But  this  means  that  the  Jewish  participation 
in  the  inheritance  is  actually  dependent  on  Christ,  i.  e.  Christ  is  the 
true  xXijpov64oC,  and  Jews  are  heirs  by  virtue  of  their  solidarity  with 
Christ.  But  now  when  the  true  heir  finally  appears,  the,  secret  plan  that 
he  in  his  person  represents  is  made  known,  In  their  union  with  Christ  by 
means  of  the  Gospel  the  Gentiles  are  now  seen  to  be  co-heirs  with  the 
Jews  of  the  inheritance,  the  renewed  glory  of  Adam  that  Christ  inherits. 
Euuuftoxor.  appears  in  the  New  Testament  only  here  and  later  at 
vs.  7.  It  means  "sharing  with  someone  in  something,  "  or  perhaps 169 
"fellow-(or  co-)partakers. 
231  In  terms  of  imagery  the  word  is.  clearly 
the  weakest  of  the  three.  While  cruyxXnpov6ucL  and  cri5cyawua  could 
stand  alone,  cruvLtLý-roxa  evidently  requires  the  further  definition  that 
it  receives  in  -rft  9TEcLYyeXt'aLc.  This  weighs  against.  -rfig  &EcLyyeXCaC; 
also  belonging  to  cruyxXnjiov64a  and  cri5cFcYcouaL. 
232  Indeed,  if  the  geni- 
tive  phrase  did  belong  to  all  three  words  then  aujiji6-rox(y.  not  only  con- 
tributes  nothing  to  the  imagery,  but  also  nothing  to  the  sense. 
Some  scholars  think  that  fi  tTEpLyyeXCcx  refers  to  the  promised  Holy 
Spirit  (i  14).  233  But  the  absolute  use  of  h  ftcLYycXC(x  for  the  Holy 
Spirit  would  be  unusual  and  there  is  little  reason  to  impose  such  a  limi- 
tation  on  the  word  here,  234  More  likely  the  term  refers  to  the  promise 
of  the  Messianic  salvation  now  realized  and  offered  in  Christ  Jesus.  235 
This  promise  includes,  but  is  not  exhausted  by  the  gift  of  the  Holy 
Spirit,  It  is  likely,  then,  that  the  three  expressions  do  not  build  to 
a  climax  but  convey  more  or  less  parallel  aspects  of  the  same  truth. 
236 
This  also  suggests  that  tv  XPLCITO  'I7jCFOiO-6L6L  -roO  c6ayYeXCou  should 
not  be  limited  to  -rfir.  6TEqyycXC(xc.  It  is  best  taken  with  eCv(xL  as 
defining  the  place  where  and  the  means  whereby  the  Gentiles  are  co-heirs 
and  co-promise-partakers  with  the  Jews,  namely  in  Christ  Jesus  through 
237 
the  Gospel.  In  the  union  with  Christ  that  occurs  through  the  hearing 
and  believing  of  the  Gospel,  Gentiles  share  together  with  believing  Jews 
in  the  Messianic  salvation  that  Christ  brings, 
The  unity  expressed  in  cruyxXTjpov6ua  and  aujiu6-roxcL  "rfir. 
6Tc(xYYeXCcLc  was  impossible  as  long  as  the  Law  was  regarded  as  the  con- 
stitution  of  God's  people.  The  inheritance  and  the  promise  reflect  themes 
that  run  throughout  the  OT  account  of  Israel's  history.  238  Through  her 
descent  from  the  Patriarchs  and  in  her  obedience  to  the  Law,  Israel 
possessed  the  inheritance  and  promise  as  sacred  and  unique  national  privi- 
leges.  As  such  they  were  important  to  its  self-identity  as  God's  chosen 
nation,  By  the  time  of  the  New  Testament  the  inheritance  and  promise  had 170 
taken  on  an  eschatological  bias.  The  inheritance  was  to  be  acquired  in 
the  Messianic  kingdom  and  the  promises  fulfilled  in  the  days  of  the 
Messiah.  239  Also,  by  the  time  of  the  New  Testament,  physical  descent 
alone  did  not  insure  the  inheritance  and  promise.  This  is  especially 
clear  in  the  Qumran  writings  where  the  sect-alone  is  the  faithful  remnant 
that  inherits  Adam's  glory  (cf.  e.  g.  CD  111  1-20).  But  also,  generally, 
solidarity  with  a  Patriarch  extended  beyond  physical  descent  and  came  to 
mean  the  sharing  of  a  common  life  principle  which  the  Patriarch  em:  4 
bodied,  240  Of  course,  for  the  Jew  this  was  the  Law  and  accordingly  the 
inheritance  and  promise  wer  e  wedded  to  adherence  to  the  Law. 
In  the  undisputed  letters  of  Paul  the  picture  changes,  In  his  dis- 
pute  with  Judaizers  he'divorces  the  inheritance-promise  from  the  Law, 
associating  the  former  with  life  and  the  latter  with  death  (Gal  iii  6- 
iv  7,  Rom  iv  13-17,  vii  8-12),  In  Eph  ii  15  we  learned  that  the  Law  has 
been  emptied  of  its  force,  and  the  Law  does  not  constitute  the  new  com- 
munity's  vital  principle  of  life.  Thus,  whatever  else  crUyxXTjpov6ua 
and  cru4i.  L6-voxa  -rfic  tTtcLyy(xXCoLg.  imply,  it  is  not  that  Gentiles  have 
become  Law-abiding  Israelites.  This  point  is  also  present  in  cF6CcrWj1a 
when  understood  in  relation  to  the  author's  Body  of  Christ  concept.  Re- 
gardless  of  how  this  concept  is  understood  exactly,  it  clearly  indicates 
a  God-willed  unity  that  is  inherent  and  non-accidental.  Such  a  unity 
between  the  uncircumcised  and  the  circumcised  was  inconceivable  within  a 
Law-abiding  community,  whether  Jewish  or  Christian. 
Of  the  three  expressions,  c6crowlLog  is  the  rarest.  The  term  does 
not  appear  in  any  extant  Greek  text  prior  to  Ephesians,  and  afterwards 
only  in  the  Fathers,  the  sole  exception  being  in  Anatacius  Sinaites  in 
A.  D.  670.  '  241  Due  to  this  rarity  and  to  the  author's  abundant  use  of  terms 
prefixed  with  cTuv,  the  consensus  among  scholars  is  that  the  term  was 
, '242 
coined  by  the  author.  From  the  Fathers  onward  the  phrase  has  been  in 
terpreted  with  reference  to  the  author's  Body  of  Christ  concept. 
243 171 
"Members  of  the  same  body"  (RSV)  and  ', 'part  of  the  same  body"  (NEB) 
represent  common  translations. 
Only  E.  Preuschen  has  seriously  objected  to  this  interpretation.  244 
He  notes  that  or=  may  mean  "slave.  'j245  Thus,  paying  due  respect  to 
the  legal  character  of  cruyxX71pov61Log  (cf.  Gal  iv  If)  and  parallel  to 
the  more  common  a6v6ouXog:  (Col  1  7,  iv  7,  Rev  vi  11,  xix  10,  xxii  9), 
a6aca)ýLa  would  mean  "fellow-slaves.  "  The  sentence  would  then  gain  this 
structure:  "die  Heiden-sind  Miterben  und  Mitsclaven,  und  so  oder  so 
nehmen  sie  Teil  an  der  Verheissung.  246  Under  this  construction  -rfic 
6ncLYYeXCcLr.  belongs  to  all  three  auv-words  and  all  three  build  to  a 
'247 
cl  imax. 
We  have.  already  noted  that  cru1.  t"-roxq  adds  nothing  to  the  sense  if 
-rfla  &c(xyyeXCac  belongs  to  the  other  two  terms,  and  have  suggested  that 
the  words  are  three  variations  on  the  same  theme,  rather  than  build  to 
a  climax.  But  beyond  these  objections  there  is  a  more  serious  drawback: 
why,  4  he  wanted  to  call  the  Gentiles  "fellow-slaves,  "  did  not  the  author 
use  the  more  common  and  less  ambiguous  016V8OUXOL?  Unfortunately, 
Preuschen  never  addresses  this  question,  In  view  of  the  Fathers'  uniform 
interpretation,  *24  8 
and-in  view  of  the  significant  role  that  the  Body  of 
Christ  concept  plays  in  Ephesians,  Preuschen's  thesis  seems  unlikely. 
His  construction  is  actually  the  natural  outcome  of  reading  the  terms  as 
nouns.  Indeed,  when  approached  in  this  manner,  c;  6ccFw1icx  must  literally 
mean  "fellow  -body..  "  Along  the  same  line,  since  cr&5=  could  mean  "per- 
,  249  son,  "  "fellow-person"  is  another  alternative.  But  while  taking  the 
words  as  nouns  helps  focus  on  the  people  in  their  relationship  to  one 
another,  it  overlooks  the  terms'  genuine  adjectival  character. 
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plural  form  of  the  words  may,  in  fact,  only  reflect  agreement  with  the 
referent, 
When.  allowed  their  adjectival  force,  each  of  the  terms  portrays  a 
particular  quality  or  mode  of  existence.  As  the  concentration  on  the 172 
Gentile-Jew  relation  shows,  the  adjuncts  describe  a  mode  of  "social', 
existence;  they  focus  upon  the  nature  and  character  of  a  community,  the 
Church.  Outwardly,  then,  the  general  thrust  of  the  verse  seems  clear 
enough.  As  Gnilka  says:  "Juden  und  Heiden  sind  in  der  Vdlkerkirche 
geeint  (vgl.  2,11-22).  Zusammen  mit  den  Juden  sind  die  Heiden  Erben, 
,  251  Leib  und  Verheissungsträger.  Es  besteht  kein  Unterschied  mehr.  On 
the  other  hand,  to  understand  the  statement  as  a  mere  assessment  of 
Church  structure  misses  entirely  its  profound  Christological  impact. 
Since  the  community's  particular  mode  of  social  existence,  a's  depicted  by 
the  terms,  finds  its  source  in  Christ,  the  statement  concerns  not  only 
the  nature  and  character  of  the  community,  but  also  the  source  of  that 
community's  nature  and  character,  namely  Christ  himself.  This,  of  course, 
implies  that  the  terms  actually  do  reflect  different  aspects  of  the  same 
truth.  If  so,  one  would  expect  to  find  a  common  Christological  imagery 
underlying  each  of  the  three.  Or  to  put  the  question  another  way:  what 
is  the  basic  social  pattern  of  life  that  each  adjunct  presupposes,  and 
how  does  this  point  to  Christ? 
Considered  as  Israel's  national  privileges,  heirdom  and  promise- 
participation  might  suggest  that  the  common  social  pattern  of  "citizen- 
ship"  underlies  the  three  terms.  If  the  Law  is  eliminated  as  the  common 
factor  that  unites  the  citizens,  then  allegiance  to  their  king  is  the 
most  likely  candidate.  Thus,  the  unity  of  the  citizens  would  express 
their  loyality  and  unity  to  their  king.  Support  for  such  an  interpreta- 
tion  may  be  found  in.  the  close  association  of  the  inheritance  with  the 
kingdom  of  Christ  and  God  (v  5)  and  the  association  of  the  covenants  of 
promise  with  the  commonwealth  of  Israel  (1i  12).  Such  a  pattern  would 
also  be  congenial  to  the  use  of  a6ccwua,  since  a  kingdom  or  state  was 
frequently  compared  to  a  a6tLoL.  Indeed  Philo  ("Spec.  Leg.  111  131)  applies 
c6jux  indirectly  to  Israel  itself.  Under  this  view,  as  Barth  suggests, 
"'to  become  a  member  of  the  same  body'  is  analogous  to  joining  an  army  or I 
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club,  or  to  naturalization  in  a  city  or  state.,, 
252  Thus,  along  these 
lines  the  terms  are  practically  the  same  as  crul.  LTEoXt-c(n. 
But  while  this  interpretation  has  merit,  it  soon  becomes  clear  that 
this  is  no  ordinary  kingdom.  "Citizenship"  is  not  confined  to  a  geograph- 
ical  location,  but  is  an  eschatological  and  world-wide  phenomenon.  The 
Gentiles  do  not  become  Jews  (not  even  believing  Jews);  rather  both  the 
Gentile  and  the  Jew  become  a  new  kind  of  man.  They  inherit  God's  in- 
tended  glory  for  Adam.  Indeed,  while  the  idea  of  inheritance  is  closely 
associated  with  that  of  "citizenship"  it  actually  suggests  another  social 
pattern,  that  of  "kinship"  or  "family.  ',  '253  Even  in  the  Philo  passage 
just  cited,  the  High  Priest  is  considered  as  the  common  kinsman  of  all 
members  of  the  nation.  Of  course,  the  High  Priest's  bond  to  his  people 
ultimately  goes  back  to  the  nation's  common  inheritance  and  promise  in 
association  with  its  Patriarchs.  In  other  words,  for  Israel  the  social 
pattern  of  citizenship  is  closely  bound  to  the  pattern  of  kinship,  as 
based  on  their  descent  from  and  adherence  to  the  life-model  of  the 
Patriarchs  whom  God  elected.  Ultimately  this  elective  process  goes  back 
to  the  creation  of  Adam  himself  (cf.  e.  g.  Jub  xix  24,  xxii  13). 
Seen  in  this  manner,  the  implication  of  the  three  expressions  becomes 
even  sharper:  Gentiles  and  Jews  belong  to  the  same  family,  God's  family. 
Now  when  the  inheritance  and  promise  of  Messianic  salvation  are  seen  as 
the  receiving  of  Adam's  glory,  it  seems  likely  that  Christ  is  seen  here 
as  the  New  Adam,  a  New  Patriarch  who  embodies  the  Messianic  principle  of 
1  if  e  (nveG=  and  who  becomes  the  source  and  head  of  a  new  race  and 
new  kind  of  life,  of  which  both  Gentile  and  Jew  may  inherit  and  partake, 
Whether  a  more  specific  model  may  be  ascertained  remains  speculative. 
Perhaps  this  New  Adam  is  viewed  as  a  New  Isaac,  a  priestly  Messiah,  who 
offers  himself  willingly  to  death,  and  in  doing  so  makes  the,  blessingý  of 
Abraham,  "the  father  of  faith  for  both  Jews  and  Gentiles  ('cf.  Rom  iv  16f, 
Gal  iii  6ff),  available  to  all  through  the  Gospel  (cf.  ii  14-16).  254 174 
If  this  understanding  is  basically  correct,  then,  crl5crowua  points 
not  simply  to  the  unity  between  belie'ving  Gentiles  and  Jews,  but  also  to 
that  unity  as  a  result  of  a  common  life.  It  seems  that  cY654a  offered  the 
author  an  opportunity  to  combine  two  types  of  solidarity,  As  a  synonym 
of  c6pE  it  could  represent  the  kind  of  solidarity  usually  denoted  by 
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concepts  such  as  kindred,  family,  perhaps  even  marriage.  At  the  same 
time  it  could  in  terms  of  organic  wholeness  represent  a  unity  with  one 
continuous  and  present  vital  life  principle,  With  such  a  combination  the 
author  is  able'to  demonstrate  a  social-historical  unity  between  Gentile 
and  Jew,  while  at  the  same  time  to  emphasize  that  the  basis  of  this  lies 
in  the  Church's  solidarity  with  Christ,  While  the  author  does  not  make 
explicit  where  in  the  Body  the  source  of  this  unity  and  life  arises,  he 
would  probably  point  to  Christ  as  the  Head  (i  22f,  iv  15f,  v  23f), 
Our  word,  however,  is  not  intended  to  be  the  most  profound  of  the 
three  expressions.  Its  position  between  the  other  two  expressions  does 
not  permit  this,  But  its  position  does  allow  the  word  to  serve  as  an  in- 
terpretive  guide. 
256  It  helps*bri.  ng  out  the  point  that  the  new  found 
unity  between  the  Jews  and  Gentiles  is  at  the  same  time  a  unity  with 
Christ,  This  idea  is  also  present  in  the  other  two  terms  when  viewed 
under  the  pattern  of  kinship  with  a  Patriarch,  but  it  is  less  obvious  to 
one  not  acquainted  with  Biblical  traditions.  Thus,  cY,  5crcrcjj=  becomes  a 
good  tool  for  communicati.  ng  the  kind  of  unity  that  being  fellow-heirs  and 
fellow-promise-partakers  involves.  The  Body  to  which  the  Gentile  belongs 
with  the  Jew,  is  the  Body  that  Christ  reconciles  to  God;  it  is  the  cor- 
porate  Body  with  which  Christ  identifies  himself  and  for  which  he  dies. 
If  the  inheritance  and  promise  are  wrapped  up  in  the  fate  of  Christ's 
personal  body  then  the  Church  as  Christ's  corporate  Body  is  that  which 
receives  the  inheritance  and  promise,  thus  making  its  members  fellow- 
heirs  and  co-promise-partakers  in  Christ. 175 
III.  Conclusion 
In  ii  16  and  iii  6  the  author  focuses  on  the  new  found  unity  between 
Gentiles  and  Jews  in  Christ.  He  uses  Ev  crU)u(7.  and  cyl5cawua  to  indicate 
the  kind  of  unity  that  now  exists  in  the  Church.  In  each  case  cTU)Ua 
refers  to  the  Corporate  Christ,  the  Church,  and  this  once  again  is  best 
understood  on  the  basis  of  Semitic  presuppositions.  The  term  serves  to 
communicate  the  author's  understandi.  ng  of  the  One  and  Many.  We  may  note 
that  this  use  has  an  explicit  and  implicit  side.  (1)  The  stress  in  these 
passages  is  clearly  on  the  unity  between  Church  members.  The  unity  be- 
tween  Gentiles  and  Jews  is  not  accidental,  it  is  God-willed,  The  idea 
focuses  on  the  equality  and  solidarity  of  the  Body  such  that  cQuct  shows 
an  affinity  to  a6pE.  This  is  combined  with  the  idea  of  c65ua  as  a 
single  organism.  What  happens  to  one  part  is  equally  valid  for  the  other; 
every  Body  member  is  dependent  on  the  same  single  life  that  enlivens  the 
totality.  The  Body's  diversity  does  not  come  to  sharp  focus,  however, 
although  it  is  possible  that  the  idea  is  present,  What  is  clear  is  that 
the  Body  is  a  passive  recipient'.  This  is  especially  so  at  ii  16  where  the 
Church  is  the  object  of  reconciliation.  But  it  is  equally  present  at 
iii  6;  as  the  inheritance  and  promise  come  to  the  believers  so  too  life 
comes  to  the  Body. 
(2)  The  unity  of  the  Church  is  an  expression  of  its  unity  with  Christ. 
How  Christ's  identity  with  the  Church  actually  functions  within  the  Body 
concept  is  not  stressed  in  these  passages.  Elseiqhere,  of  course,  Christ 
functions  as  the  Head  and  the  author  presumably  has  not  forgotten  this. 
But  in  these  passages  the  Body's  unity  with  Christ  is  seen  from  its  social 
aspect;  i.  e.  the  oneness  of  the  Body  is  an  expression  of  the  Body's  one- 
ness  with  the  person  who  is  identified  with  that  Body,  For  the  author  a 
body  is  always  the  outward  manifestation  of  someone.  For  this  reason  the 
oneness  of  a  body's  members  expresses  the  unified  integration  of  those 
members  with  the  person  who  is  that  body.  So  the  oneness  of  the  Church 176 
members  manifests  their  oneness  with  Christ,  This  connection  between 
the  unity  of  the  Church  and  its  unity  with  Christ  suggests  that  the  be- 
liever's  unity  with  the  exalted  Christ  and  his  participation  with  Christ 
in  a  new  cosmic  order  cannot  be  severed  from  the  life  and  unity  of  the 
Church.  Whether  by  chance  or  more  likely  by  design,  the  author  avoids 
thereby  an  overly  enthusiastic  interpretation  of  the  Church's  union  with 
its  heavenly  Lord.  Even  so  the  point  is  undeveloped  and  it  remains  to  be 
seen  how  the  author  might  bring  it  to  bear, 
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Only  in  an  indirect  manner  does  the  unity  among  believers  say  some- 
thing  about  their  relation  to  the  world.  Certainly  it  is  tempting  to  go 
further  and  suggest  that  the  Church  outwardly  manifests  Christ  to  the 
world,  But  while  that.  may  be  true  on  other  grounds,  the  author  does  not 
use  crZ34a  in  this  way.  He  focuses  the  idea  of  outward  manifestation  in- 
wardly  on  the  relation  between  Church  and  Christ.  The  inner  unity  of  the 
Church  is  an  outward  manifestation  of  its  inner  unity  with  Christ.  While 
the  author  might  well  agree  with  the  idea  that  the  Body  manifests  Christ 
to  the  world,  this  is  nonetheless  a  deduction  from  his  use  and  not  re- 
flected  directly  in  that  use. III 
UNITY.  AND  DIVERSITY  IN  THE  GROWING  BODY: 
EPHESIANS  iv  1-16  (25) 
In  Eph  iv  4-16,  the  author's  Body  concept  plays  an  important  role. 
In  describing  the  nature  and  character  of  Christian  unity,  the  author 
begins  in  vs.  4  with  "one  Body,  "  defines  service  to  the  Church  as  building 
up  Christ's  Body  (VS.  12)  and  sums  up  (vs.  16)  with  reference  to  the  Body 
that  grows  and  builds  itself  up  in  love.  But  if  the  Body  concept  is 
clearly  important,  its  usage  still  raises  significant  exegetical  questions. 
If,  as  the  context  suggests,  the  mention  of  Ev  crZ3ua  (Vs.  '  4)  refers  to 
the  Church  as  the  Body  of  Christ,  why  i's  the  Church  listed  before  ev 
Tcvet3jLoL?  What  conception  of  the  Church  would  explain  this  unusual  order? 
After  discussing  the  Church's  God-.  given  untty,  the  author  turns  to 
its  God-given  diversity.  He  supports  with  Scripture  his  claim  that  di- 
verse  gifts  have  been  given  to  the  Church.  The  author's  use  of  this 
Scripture  (Ps  1xviii  19)  presents  its  own  difficulties.  When  the  author 
lists  the  gifts  that  Christ  gives,  he  defines  their  purpose  as  equipping 
the  saints  for  a  work  of  service  etc  oNo8olifiv  ToO  c6u(x-roc  -roO 
xpt.  arorj.  Does  the  author  have  in  view  the  hi'stori'cal  construction  of 
the  Church  through  the  Gentile  mission  or  the  spirttual  ediftcation  of  the 
Church  in  its  bond  with  Christ?  Similar  questions  surround  the  growth 
motif  in  vss.  15-16;  is  it  extensive  or  intensive? 
Another  matrix  of  problems  concerns  understanding  the  Church's  goals 
(vs.  13).  Does  attaining  to  dv6pcx  -rýXetov  mean  individual  Christians 
attain  to  perfect  manhood,  or  does  the  Church  as  the  Bride  meet  her  per- 
fect  husband,  or  again  does  the  trunk  of  the  Body  reach  to  the  heavenly 
Head,  or  does  the  Body  of  Christ  mature  into  a  full-grown  man?  How  does 
the  imagery  of  maturity  relate  to  Church  unity?  A  similar  question  emerges 
where  vs.  15  reads  cLOCAccoýLev  eCQ,  a6-r&v  -r&  TtdLv-ra,  6c  ta-utv 
xeýpoLXA,  Xpt;  u'r6c.  If  the  verb  is  intransitive,  is  the  pronoun 178 
identified  with  Christ  as  the  Head?  What  would  tt  mean  to  "grow.  into  the 
Head  in  all  respects?  "  But  perhaps  the  pronoun  is  to  be  taken  corporate- 
ly,  and  the  verb  as  transitive,  This  would  mean  that  the  Church  causes 
all  things  to  grow  into  Christ's  Body  and  thus  be  united  under  his  head- 
ship.  But  is  this  the  only  alternati've  that  explains  a  corporate 
interpretation  of  a,  6-r6v  and  a  cosmic  reference  for.  -r&  TtdLv-rcx  ? 
Finally,  vs.  16  presents  an  elaborate  physiological  metaphor  of  the 
Body's  growth  which  has  its  source  in  the  Read.  How  do  we  explain  this 
Head/Body  relation?  Is  it  the  incidental  appearance  of  two  different 
metaphors  with  no  real  connecti-on?  If  this  is  unlikely,  does  "all  the 
Body"  include  the  Head,  or  simply  refer  to  the  trunk  of  the  Body?  Earlier 
we  suggested  that  the  author!  s  #olistic  presuppositions  played  a  part  in 
the  Head/Body  concept.  Does  this  hold  true  here?  These  questions  require 
an  exegetical  study-for  proper  answers,  and  to  thts  task  we  now-turn. 
I.  CONTEXT 
In  ch.  iv  the  author  begins  the  paraenetical  portfon  of  the  letter  by 
urging  Christians  to  walk.  worthily  of  their  calling.  It  is  soon  clear 
that  Christian  unity.  plays  a  large  role  in  this  "walking,  and  what  fol- 
lows  in  chs.  '  4-6  largely  deals  with  those  activities  without  which 
Christian  unity  would  be  impossible.  Eph  iv  4-16  helps  lay  the  basis  for 
this  discussion  by  emphastzihg  the  God-given  grounds  for  Church  unity. 
The  text  stands  apart  from  the  preceding  and  followi*ng  verses  in  that 
these  deal  directly  with  exhortation.  Vss.  1-3  exhort  Christfans  to  walk 
(YEEPLTECLTfiCT(XL)  worthily.  of  their  calling;  vss.  17ff  resume  this  theme, 
albeit  negatively,  by  warning  that  the  readers  are  no  longer  to  walk 
1  (ýtepLna-retv)  as  the  pagan  Gentiles,  Thus  the  Church,  deep  in  unity  and 
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rich  in  diversity,  stands  over  against  the  world,  Putting  off  the  old 
nature,  and  putting  on  the  new  nature  rooted  in  Christ,  believers  are  to 
abandon  ungodly  ways  and  imitate  God'whose  nature  i's  manifested  and  exem- 
pliffed  i"n  the  sacrificial  love  of  Jesus. 179 
Since  vss.  1-3  set  the  stage  for  vss.:  4-16  they  require  brief  com- 
ment.  The  author  exhorts  his  readers  to  lead  a  life  worthy  of  the  calling 
3  by  which  they  were  called.  The  roots  of  Christian  unity  already  appear 
here  in  God's  calling,  i.  e.  in  the  whole  divine  process  of  salvation 
A 
effected  in  Christ  and  proclaimed  through  the  gospel.  The  calling 
(always  singular)  cannot  be  separated  from  the  one  living  God  who  calls 
the  one  Church  through  its  one  Lord.  Such  unity,  however,  is  not  static 
or  monolithic;  but  as  ýg  9xX*0rj-re  intimates,  it  bears  all  the  vitality 
and  vartety  which---indiVidual-expprience-of,..  that..  calliog  affordt'.  - 
In  exhorting  his  readers  to  live  in  a  manner  worthy  of  God's  calling, 
the  author  describes  the  essential  qualities  and  dispositions  that  accom- 
pany  and  characterize  this  life.  5  The  Christian  walk  is  to  be  marked  by 
its  humility,  meekness,  patience,  mutual  forbearance  in  love,  and  zeal  for 
unity  (cf.  Col  iii  12ff).  Scott  aptly  states:  "These  virtues  are 
insisted  on,  not  only  because  they  are  distinctive  Christian  virtues,  but 
because  there  cannot  be  any  real  community  without  them.  6  It  is  likely 
that  these  "fruits"  of  the  Christian  life  are  rooted  in  the  example  of 
Christ.  One  recalls  the  words:  "I  am  gentle  and  lowly  in  heart"  (Matt  xi 
29).  But  more  important  is  the  example  of  Christ's  sacrificial  love 
shown  on  the  cross.  In  iv  3,  love  defines  the  motive,  the  raison  dletre 
of  "forbearing  one  another.  "  It  enables  believers  to  bind  together  and 
fully  share  each  others  lives,  the  good  and  the  bad.  But  in  bringing  out 
this  uniting  and  self-giving  disposition,  love  epitomizes  the  virtues 
7  listed  and  gives  them  a  positive  content.  The  mutual  love  that  Christians 
share  and  practice  has  its  basis  in  and  is  response  to  God's  love  in  Christ 
(cf,  v  1f).  8 
If  "love"  is  a  fitting  climax  to  the  virtues  listed,  then  the 
following  participial  clause  is  an  appropriate  expression  of  what  love 
means  for  the  Church's  life.  Beltevers  are.  to  be  zealous,  and  vigilant  in 
their  efforts  to  preserve  and  guard  the  unity  of  the  Spirit  through 180 
the  bond  of  peace. 
9  This  unity  is  regarded  as  a  given  to  be  cared  for 
and  maintained.  In  view  is  the  twofold  unity  brought  about  by  the  Holy 
Spirit  dwelling  among  believers,  10  One  aspectAs  the  uni'ty  which  the 
Spirit  creates  between  believers.  Eadie  proposes  that  the  different  func- 
11 
tions  and  officers  discussed  in  vs.  7ff  are  already  in  mi'nd  here.  Other 
12 
scholars  refer  it  to  the  reconciliation  of  the  Gentiles  and  Jews.  As 
Chrysostom  comments:  "The  Spirit  unites  those  who  are  separated  by  race 
and  customs.,, 
13  Both  the  earli.  er  stress  on  the  reconciliatfon  of  the 
Gentiles  and  Jews  (ii  11-22,111  6)  and  the  fact  that  the  different  func- 
tions  are  not  yet  mentioned,  slfghtly  favor  Chrysostom's  view,  But 
perhaps  the  two  views  are  not  mutually  exclusive  Ccf  I  Cor  xii  12ff), 
Whether  directly  or  Indirectly,  what  is  said  prepares  for  the  following 
discussion,  The  second  dimenston  of  thi's  unity  is  the  relation  between 
man  and  the  one  Spirit,  As  believers  live  in  harmony  with  one  another  in 
the  Spirit,  they  also  live  In  harmony-wi.  th  the  Spi*ri.  t  who  supplies  in 
turn  the  power  to  walk  with  humility  and  meekness,  with  patience  and  love. 
Thus,  the  Spirit  not  only  creates  the  unity  by  His  presence,  but  also 
sustains  it  by  His  presqnce.  Without  the  Spirit's  life-giving  presence 
the  unity  would  not  exist, 
Such  an  emphasi.  s.  on  the  Spirit's  role  in  unity  might  easily  fall 
prey  to  subjective  speculation  without  some  objective  criteria  by  which  to 
judge  what  keeping  this  unity  means  in  practice.  This  i*s  given  in  the 
phrase  tv  -rý  =v66cFW  -rfic,  eCpAvT1Q. 
14  The  articles  suggest  that  some- 
thing  concrete  is  in  mind  and  one  recalls  ii'14ff,  where  Christ  is  called 
"our  peace.  "  There  the  peace  that  Christ  made  between  Gentiles  and  Jews 
reflected  in  socio-historical  terms  the  peace  Christ  established  between 
,  15  God  and  man  through  the  cross.  ý,  In  Christ,  the  New  Adam,  the  eschatolo- 
gical  age  of  peace  has  broken  into  history,  and  a  new  united  mankind 
attains  its  rightful  position  in  the  cosmic  order, 
16  In  Christ  mankind. 
is  no  longer  divided  into  the  circumcised  and  uncircumcised;  no  longer 181 
are  men  enslaved  to  the  powers  of  this  age;  but  seated  with  Christ  in 
the  heavenlies  (ii  6)  and  united  through  him  in  one  Body  and  one  Spirit 
(i  i  16,18).  There  and  here  etpylvA,  like  is  a  comprehensive  con- 
r 
cept  almost  equivalent-to  salvation.  In  its  close  association  with-the 
eschatological  event  of  Christ,  peace  attains  a  certain  objective  quality 
that  transcends  the  meaning  of  inner  tranquility.  Thus  in  Col  iii  15  the 
peace  of  Christ  is  the  umpire  that  rules  in  the  hearts  of  believers'  1 
17 
Here  it  is  the  bond  through  whtch  believers  are  to  preserve  the  unity  and 
harmony  of.  the  Spirit. 
z6v6ecuor-  is  derived  from  cruvUcj,  "to  bind  together,  "  and  essen- 
tially  means  "that  whicli  binds  together,,,  18  In  Col  i-i  19  the  term  denotes 
"bonds"  or  l.  igaments,  "  appearing  with  &pcLC  as  part  of  a  physiological 
metaphor. 
19  Perhaps  the  anatomical  metaphor  is  still  in  mind  at  Col  ii  i'14 
when  love  is  named  ciMcc-goc  -01c  -rc;  kct;,  6-rTj-roc,  but  the  general  meaning 
"bond"  is  equally  possible. 
20  In  Eph  iv  3  the  term  is  followed  by  a 
reference  to  "one  Body,  "  so  again  the  phystol.  ogical  meaning  is  possible 
(cf.  Col  ii.  i.  14-15).  21  For  our  purposes,  however,  we  may  leave  the  ques- 
tion  open  and  be  content  with  the  general  thrust  of  the  phrase,  "the  bond 
of  peace.  "  In  Col  ii-i'14  love  is  the  bond;  here  it  is  peace.  The 
thoughts,  however,  are  not  far  apart,  since  peace,  understood'in  terms  of 
ii  14-18,  may  be  seen  as  the  victory  of  God's  forbearing  love  in  Christ. 
Appropriately,  then,  the  Christians'  walk.  and  forbearance  i'n  love  finds 
its  parallel  in  the  believers'  zeal  to  preserve  the  unity  of  the  Spirit 
through  that  which  (like  a  ligament  of  the  Body?  )  binds  them  together, 
namely  the  peace  of  Christ,  The  author  now  begins  a  lengthly  description 
of  the  grounds  and  character  of  the  Churcli's  unity. 
II.  EXEGESIS 
The  Character  of  the  Pericope 
At  iv  4  the  author  departs  from  his  exhortation  to  describe  the  God- 
given  grounds  and'nature  of  Church  unity,  This  excursus  on  Church  unity 182 
continues  through  vs.  16,  falling  into  two  parts:  (1)  vss,  '  4-6  depict 
the  oneness  of  the  Church  by  presenting  seven  focal  points  around  which 
it  unites,  (2)  Vss.  7-16  describe  the  nature  and  purpose  of  the  Church's 
diversity  as  it  grows  in  its  dynamic  union  with  Christ.  Both  sections 
contain  traditional  material.  In  the  latter  section  the  author  quotes 
Ps  1xviii  19  and  offers  a  midrashic  interpretation,  We  discuss  the  prob- 
lems  related  to  this  usage  as  they  arise  in  the  exegests.  Of  special 
import  here  is  the  confessional  character  of  vss.  4-6. 
Excursus:  The  Confessional  Character  of  Eph  iv  4-6 
In  vss.  4-6  seven  terse  assertions  of  Christian  belief  describe 
Christian  unity,  The  sevenfold  formulation  serves  not  so  much  as  the 
foundation  on  which  the  virtuous  life  Cyss.  1-3)  builds  unity,  but  as  the 
source  from  whicfi  the  virtuous  life  springs  and  flourishes  and  hence  pre- 
serves  unity,  In  this  we  agree  with  Gnilka: 
Die  praktischen  Verhaltensregln  in  den  VV  1-3  sind  auf 
dfese  Formeln  hingeordenet  und  empfangen  von  ihnen  ihren  Sinn. 
Man  könnte  auch  sagen,  dass  die  Formeln  das  geforderte  Verhal- 
ten  begründen,  aber  besser  ist  es,  dteses  Verhalten  als  die 
einzig  sinnvolle  Äusserung  einer  theologischen  Vorgegebenheit 
aufzufassen,  denn  diese  theologisch  vorgegebene  Einheit  trägt 
ohne  Zweifel  den  Akzent.  22 
Thus  as  the  author  moves  from  the  Church  to  the  Lord..  to  the  God  and  Father, 
23  the  theological  necessity  of  the  Church's  unity  becomes  clear.  The 
Church's  unity  emerges  from  the  unity  of  its  life-giving  source,  the  unity 
of  God,  The  abbreviated  and  assertive  character  of  the  sevenfold  formula- 
tion  gives  it  a  certain  creedal  quality. 
24  Most  scholars  recognize  this 
confessional  or  creedal  character,  although  they  disagree  on  how  the  pas- 
sage  received  its  structure. 
25  The  obvious  starting  point  is  the 
recurring  use  of  some  form  of  c%  ,  cli'ma'xing  in  the  affirmation  eTQ  Oe6g. 
Confessional  formulae  concerning  the  oneness  and  uniqueness  of  God 
were  common  i'n  Judaism.  26  The  best  known  is  the  shema  which  was  recited 
by  loyal  Jews  everywhere  twice  a  day:  "Hear  0  Israel,  the  Lord  our  God  is 
one.,  '27  In  Hellenistic  Judaism  particularly,  the  shema  served  as  a  basis 183 
for  further  speculation.  It  is  likely  that  at  an  early  date  Hellenistic 
Judaism  laid-claim  to  Stoic  TEdv--conceptions  and  placed  them  under  the 
affirmation  of  e%  Oe6c.  28  Paul  appears  to  rely  on  some  such  source  in 
29  the  creedal  formulation  at  I  Cor  viii  6.  Here  in  discussing  food 
offered  to  idols,  Paul  states  in  opposition  to  pagan  polytheism:  "  ...  yet 
for  us  there  is  one  God,  the  Father,  from  whom  are  all  t1iings  and  for 
whom  we  exist,  and  one  Lord,  Jesus  Christ,  through  whom  are  all  things 
and  through  whom  we  exist.  "  Beyond  the  opposition  to  polytheism,  however, 
the  affirmatton  of  one  God  served  as  the  theol.  ogical  basts  for  the  unity 
of  God's  people  and  their  Lord's  one  name  or  the  one  temple  or  the  one 
30  Law,  But  the  connection  between  God's  oneness  and  His  people's  unity 
is  also  directly  made:  Oe6Q.  YdLP  EZ.  Q  XCXL  T6  'EPPaCcov  yýVOQ  9V 
(Jos.  'Ant.  IV  201).  'Such  formulations  were  common  and  often  occurred  in, 
*1  31  twofold  and  threefold  forms  , 
In  Eph  iv  4-6  we  face  two  questi.  ons;  (1)  Now  much  does  this  passage 
owe  to  previously  formulated  traditions?  (2)  What  is  the  particular  em- 
Phasis  of  the  "one"  formula  here? 
(1)  Scholars  disagree  as  to  whether  vss.  4-6  contain  quoted  matert- 
al,  Dibelius  detects  in  vss,  5-6  "ein.  geeisser  architektonisher  Aufbau;  " 
...  "zweimal  werden  drei  Glieder  zueinander  gestellt-;,  das  erste  Mal  ist 
eLc  -  utot  -  tv  das  (mit  Absicht  di.  e  3  Genera  abwandelnde?  )  Bindeschema, 
das  zweite  Mal  das  bekannte  Prdpositionasspiel,  heir  mit  tTtt  -  btd  -  tv 
S,  zu  Col,  1,16.,,  32  He  concludes  that  i*n  vss.  5-6  the  author  is  quoting 
a  traditional  formula.  Similarly,  Cullmann  and  Neufeld  suggest  that 
vss.  5-6  contain  a  bipartite  formula  that  acknowledged  God  as  Father  and 
33  Jesus  as  Lord  (cf.  I  Cor  viii  6,1  Tim  it  21,  Staab  thinks  it  was 
'34 
originally  part  of  the  ýaptismal  rite  , 
It  is  noteworthy  that  these  scholars  exclude  vs.  '  4  as  a  redaction  of 
the  author,  Certai'nly  vs.  4b  departs  somewhat  from  the  text's  cri'sp  con- 
fessional  style,  Also,  when  separated  from  this  context,  the  mention  of 
k 184 
Body  and  Spirit  make  an  unusually  vague  beginning  for  a  creed. 
35  Indeed, 
the  one  Body  and  one  Spirit  so  vividly  recall  ii  16'and  18  that  in  all 
probability  these  terms  reflect  the  author's  hand.  But  could  vss.  5-6 
also  have  been  formulated  by  the  author? 
Coutts  believes  that  the  author  here  ts  "summarizing  his  theme  of 
unity  in  and  through  baptism  by  taking  up  the  phrases  he  has  already  used 
in  expounding  it,,.  36  Agreement  wi'th  Coutts',  general  thesis  is  unnecessary 
to  note  thatof  the  seven  elements,  only  baptism  is  not  mentioned  in  chs. 
i-iii  and  even  this  may-be  i.  mpli'ed  in  places  (e,  g.  ii  6,  ii  15-16).  Also 
favoring  Coutts'  suggestfon  is  the  order  of  the  elements.  In  the  context 
the  order  is  dramatic  and  reaches  a  fttting  climax  i-n  its  rising  from 
Church  to  Lord  to  God.  But  would  this  have  had  the  same  effect  when 
separated  from  its  moorings  in  the  letter?  We  have  already  suggested  that 
vs.:  4  forms  a  poor  beginning  for  a  creed;  not  because  one  cannot  begin. 
with  the  Church,  but  because  outside  the  context  of  the  letter  it  would 
not  be  clear  with  what  one  is  beginning,  There  can  be  less  objection  to 
the  order,  Lord-God,  but  even  this  is  at  odds  with  the  clearest  and  best 
parallels  i'n  the  New  Testament  CI  Cor  vii.  i  6  and  I  Tim  ii  51.  Also  most 
37 
such  formulae  in  Judatsm  begin  with  God,  though  admittedly  not  all  do. 
It  is  perhaps  best  to  seek  a  mediating  position  as  do  Barth  and 
Schlier.  They  conclude  that  while  much.  here  owes  its  Sitz  im  Leben  to 
earlier  formulations,  the  author  himself  i's  responstble  for  the  "total" 
structure  of  vss,  '  4-6.38  We  would  go  slightly  further;  it.  is  probable 
that  vs.  4  is  from  the  author's  hand,  The  formulations  fn  vss.  5-6,  how- 
ever,  bear  more  distinct  traditional  traits,  Even  so  one  cannot  be  certain 
that  the  verses  as  a  whole  originally  belonged  together.  When  one  reviews 
the  various  acclamations  about  the  one  God  and  one  Lord'in  the  New  Testa_ 
ment  and  stmi.  lar  expressions  in  Judai-sm,  one  fs  struck  by  the  great 
fluidity  of  the  traditions.  In  view  of  these  factors,  i't  i*s  likely  that 
the  author  hTmself  has  compiled  tradttional  espressions  and  formulae, 185 
giving  the  passage  its  overall  creedal  shape,  Thus,  the  text's  character 
is  not  simply  the  reflection  of  the  author's  sources,  but  also  of  his  in- 
tention  to  put  his  statements  in  a  confessional  form. 
(2)  What,  then,  is  the  particular  emphasis  of  this  sevenfold  "one', 
formula?  In  view  of  the  letter  as  a  whole,  the  unity  of  God's  people  as 
expressed  in  the  reconciliation  of  Gentile  and  Jew  is  the  most  obvious 
choice.  As  we  have  seen,  the  connection  between  the  unity  of  God  and 
that  of  His  people  was  common  in  Judatsm.  It-is  also  a  recurring  theme 
throughout  the  Pauline  Corpus.  In  Rom  iii'28-30,  we  read  that  since  God 
is  one,  there  is  only  one  way  to  salvation  for'both  Jew  and  Gentile,  i.  e. 
Justification  by  faith  (cf.  Rom  x  12;  1  Tim  if  4-6).  Even  more  often, 
the  unity  of  Gentile  and  Jew  is  related  to  the  oneness  of  Christ  himself, 
involving  concepts  such  as  baptism,  one  Body-,  one  Spirit,  the  old  and  new 
man  (Gal  iii  27,1  Cor  xii  12-13,  Col  M  9-11).  Neither  race,  religion, 
economic  standing,  nor  sex  bars  one  from  belonging  to  Christ  and  his  one 
community, 
Unlike  these  other  passages,  however,  Eph  iv  4-6  does  not  mention 
Jews  and  Gentiles  explicitly.  But  in  light  of  ii  11-22  and  iii  6,14ff, 
it  i's  unlikely  that  the  author  has  forgotten  them.  Having  based  his  ex- 
hortation  on  the  thematic  concerns  of  chs.  i-iii,  he  now  focuses  on  the 
ongoing  theological  necessity  of  the  Church  unity  revealed  i-n  the  recon- 
ciliation  of  Jew  and  Gentile,  Thus  the  tndividual  Christian  must 
constantly  walk  in  that  unity,  must  strive  to  maintain  tt,  yet  also  recog- 
nize  hi*s  own  dependence  on  it.  In  this  way  the  Chri'stian's  moral  life  and 
his  particular  "grace,,  (v.  7)  are  integrated  and  subjected  to  the  one 
people  of  the  one  God,  Thus  we  agree  with  Barth  when  he  says: 
Finally,  in  Ephesians  the  purpose  and  impli'cation  of  the 
confessi.  on  "One  God"  is  this:  God  makes  the  decision,  has  the 
power,  and  performs  the  deed  of  making  "one  new  man"  out  of  a 
mankind  divided  in  hostility.  In  this  epistle  God's  oneness 
is  dtrectly,  i,  e,  causatively,  dynamically,  effectively,  but 
-also  epistemologtcally,  related  to  the  unity  of  the  church, 
Because  God  is  one  his  people  are  one  and  are  to  live  on  the 
basis  and  in  recognition  of  unity,  39 186 
In  conclusion  we  propose  that  vss..  4-6  bear  a  confessional  character. 
We  think  it  likely  that  the  author  is  responsible  for  the  passage's  over- 
all  structure,  as  he  composed  and  compiled  suitable  materials.  By  his 
sevenfold  use  of  e%,  climaxing  in  e'LQ  Oe6c  ,  the  author  grounds  Church 
unity  in  the  unity  of  its  God  and  its  Lord.  The  creedal  format  and  its 
early  position  in  the  paraenesis  cause  the  theme  of  unity  to  permeate  the 
following  chapters  .  Indeed,  the  confessfonal  character  of  the  text  helps 
to  show  that  in  the  Chri'stian  walk  of  love  unity  i's  confessed  and  lived, 
Verse  by  Verse  Analysis 
vs.  4;  Ev  aiBua  xat  dv  TEveblial  xaO&c  xat  9xXAon-re  6v  UL4 
9A,  Ttt6L  -rqQ  XxAcrecac  6ýzvf  In  vs..  4  we  encounter  an  array  of  exegeti- 
cal  problems.  Why  doesý  tv  cl3jLa  precede  Ev  Tzve0licO  Indeed,  to  what 
does  this  cr&51=  refer,  the  euchari'st,  the  crucified,  the  resurrected  or 
ecclestastical  body.?  Does  Tzve%ux  refer  to  the  Holy  Spiri't  or  to  the 
community  spi*ri.  t?  Is  the  author  tappi,  ng  upon  an  anthropological  truth 
when  he  says  there  is  "one  body  and  one  spi'rtt?  "  Finally  how-  is  9xTECQ 
to  be  understood?  How  is  the  one  hope  related  to  Ev  crC)4a  xaLL  Ev 
TEvr:,  GlLa?  Is  the  subjective  attitude  or  the  objecti've  content  of  hope  in 
view?  What  is  the  relation  between  hope  and  the  calling?  We  shall  consi-- 
der  the  last  question  ffrst, 
The  clause  tXXA07jrC  6V  ýLL4  6XTCC8L,  Tfig  XA.  APCCO9  6ýVIV  suggests 
a  close  connection,  between  the  one  hope  and  God's  calli'ng,  Dibeli"us 
understands  6v  as  eCc,  thus  indicati'ng  that  believers  are  called  into  one 
hope 
. 
40 
But  this  makes  -rfig  xXAc7ewc  61.05,  v  somewhat  superfluous. 
'  A  simp- 
ler  solution  is  to  give  txXAOn-re  a  pregnant  sense,  "to  call  to  be. 
. 
11 
41 
This  allows  tv  its  normal  sense,  indicating  the  sphere  in  which  believers 
stand  as  a  result  of  God's  gractous  summons,  We  paraphrase:  "You  were 
called  to  be  and  live  in  one  hope,  the  very  hope  that  arises  from  God 
having  called  you  to  salvation.  "  God's  call  effects  i*n  all  believers  one 
and  the  same  hope.  Now  since  this  hope  belongs  to  and  accompanies  His 187 
call,  to  be  called  by  Him  is  to  be  called  to  be  in  that  one  hope.  Thus, 
as  Gnilka  states:  "bedacht  ist  nicht  an  den  Ruf  zur  Hoffnung,  sondern 
daran,  dass  der  Ruf  in  der  Weise  erfolgte,  dass  allen  dieselbe  Hoffnung 
mit  demselben  Rufgegeben  wurde.  ￿42 
The  link  between  hope  and  God's  calling  is  also  found  in  1  18,  where 
the  author  prays  that  his  readers  might  know  "what  is  the  hope  of  His 
calling.  "  This  is  expanded  and  explained  in  the  two  aspects,  "the  riches 
of  his  glorious  inheritance  in  the  saints.  "  and  "the  immeasurable  great- 
ness  of  his  power  in  us  who  believe"  (i  18-19).  The  basis  for  this  hope 
is  clear  in  vss.  20-23.  There  Christ  is  lauded  as  the  risen  one  at  the 
right  hand  of  God,  having  all  things  subjected  under  his  feet.  As  dis- 
cussed  earlier,  the  author  sees  Christ  as  the  New  Adam  who  gains  dominion 
over  the  cosmos  in  fulfillment  of  Ps  viii  6,  establishing  cosmic  order. 
43 
Noteworthy  is  how  hope  is  related  to  this  enthronement  of  Christ  as  man's 
representative.  Wa  Se  related  to  a  New  Adam  conception? 
3COUIV  ,"  :ý-  In  Col  i  27  we  find 
Fit 
may  have  been.  There  the  mystery  is  defined 
as  Christ  among  (in)  the  Gentiles,  "the  hope  of.  glory.  11  Martin  sees  this 
anticipation  of  restoring  man's  lost  glory  as  "a  trace  of  Paul's  teaching 
of  two  Adams.  What  tKe  first  Adam  lost  in  Paradise...  is  regained  by  the 
New  Adam,  Christ  and  his  people  made  up  of  believing  Jews  and  Gentiles.,  64 
The  linking  of  hope  and  the  unity  of  Gentiles  and  Jews  is  also  found  in 
EPh  ii  12,  albeit  negatively.  The  Gentile  Christians  were  formerly  with- 
out  Christ,  "being  alienated  from  the  commonwealth  of  Israel  and  foreign- 
ers  to  the  covenants  of  the  promise,  not  having  hope  and  godless  in  the 
world"  (ii  12).  Here,  having  hope  means  belonging  to  that  community  whose 
hope  is  the  Messiah.  This  hope  first  seems  simply  an  extension  of  the 
traditional  "covenants  of  the  promise"  to  the  Gentiles.  45  But  as  becomes 
clear  in  ii:  14-18,  this  Messianic  community  partakes  of  a  new  kind  of 
humanity  (.  ii  15),  Here  too  we  detected  a  New  Adam  conception  at  work. 
Thus  Minear's  statement,  though  given  in  a  slightly  different  context,  is 188 
applicable  here: 
In  Christ  as  the  New  Adam,  the  "one  man"i  God  offers 
"acquittal  and  life"  to  all  men  and  thus  includes  all  creation 
within  the  scope  of  redemption  (Rom.  5-8;  1  Cor.  15).  Those 
who  share  the  life  of  this  new  man  are  bound  together  into 
one  new  hope.  46 
Hope,  viewed  as  the  subjective  mode  in  which  believers  partake  of 
the  Messianic  salvation,  should  not  be  greatly  separated  from  the  objec- 
tive  content  of  hope,  which  is  the  salvation  itself.  For  as  E.  Hoffmann 
states:  11  ...  hope  is  not  theoretical  knowledge  about  a  promised  future 
salvation  but  a  functi.  on  of  a  living  faith.  ,  47  But  notably  the  new  kind 
of  man  who  shares  in  this  one  hope,  does  so  as  a  member  of  a  new  and 
united  humanity.  This  implies  the  community  of  hope,  a  dimension  of  hope 
visible  in  the  fellowship  created  by  the  community's  united  and  expectant 
response  to  the  objective  content  of  God's  calling  and  promise.  Thus  no 
person  or  group  partakes  of  the  Messianic  hope  without  partaking  of  the 
one  Messianic  community.  Indeed,  it  is  the  community's  experience  of 
hope  that  sustains  and  nourishes  the  individual's  experience.  It  is  not 
surprising,  then,  that  the  author  has  linked  the  one  hope  to  the  one  Body 
and  the  one  Spirit. 
Here,  xcLo6c;  is  best  taken  in  a  comparative  sense,  "Just  as"  or  "to 
the  same  extent  that.  48  In  this  way  the  Body,  Spirit,  and  hope  are  con- 
nected  with  the  process  of  God's  salvation  in  Christ,  i.  e.  God's  calling 
in  Christ.  "Ev  Ttvc04oL  is  an  accompaniment  of  the  calling  that  God 
issues-to  believers  in  Christ;  it  refers,  as  elsewhere  in  the  letter,  to 
the  Holy  Spirit  (cf.  i  13;  ii  18,22;  iii  5,16;  iv  3,30;  v  18;  vi  17, 
18).  It  does  not  refer  to  the  human  spirit  in  the  sense  of  "communal 
spirit,  "  as  if  simply  sharing  a  common  and  harmonious  disposition.  49  Nor 
is  the  reference  to  the  anthropological  truth  that  body  and  spirit  are 
inseparable.  50  To  the  extent  that  this  nvefJucx  is  seen  to  animate  this 
cQuoL,  the  point  is  not  the  body/soul  dicotomy,  but  the  possession  of  a 
body  by  the  Holy  Spirit,  i.  e.  God  acting  through  His  Spirit  to  bring  life 
to  and  hQnce  lay  claim  on  the  person  as  a  totality, 189 
As  discussed  earlier,  the  Spirit  serves  as  the  down  payment  of  the 
future  inheritance,  or  as  the  seal  for  the  day  of  redemption. 
51  Indeed, 
the  gift  of  the  Spirit  was  a  sign  of  the  Messianic  age  which  has  dawned 
with  the  coming  of  the  Messiah,  Jesus.  With  the  gift  of  the  Spirit  the 
future  age  has  broken  into  the  present  in  that  abiding  presence  of  God 
among  his  people,  which  unites,  strengthens,  fills,  inspires,  and  even 
reveals  mysteries  to  believers  in  Christ.  Thus  the  Spirit  is  an  eschato- 
logical  gift,  and  so  not  surprisingly  associated  with  the  one  hope.  But 
as  already  said,  the  community's  eschatological  hope  is  related  to-the 
author's  New  Adam  conception.  Is  then,  the  one  Spirit  also  associated 
with  this  idea? 
Evidence  of  an  association  between  the  Spirit  and  a  New  Adam  concept 
is  slight,  often  seen  only  in  the  nuance  of  a  word.  For  instance, 
6vwfjc:;  ncrev  in  John  xx  22  probably  echoes  LXX  Gen  ii  7.  However,  a  clear 
example  linking  the  restoration  of  the  Urzeit  and  the  Spirit  occurs  in 
TLev  xviii  10-12: 
And  he  /The  Messiah7  shall  open  the  gates  of  paradise,  And 
shall  remove7the  threat7ening  sword  aýainst  Adam.  And  he  shall 
give  to  the  saints  to  eat  from  the  tree  of  life,  And  the  spirit 
of  holiness  shall  be  on  them.  And  Beliar  shall  be  bound  by 
him,  And  he  shall  give  power  to  his  children  to  tread  upon  evil 
spirits.  52 
The  passage  shows  how  the  Messianic  salvation  reverses  the  exclusion  of 
Adam  from  Eden.  In  contrast  to  Adam,  the  priestly  Messiah  (who  seems  to 
have  a  positive  parallel-in  Isaac)  opens  the  way  to  the  tree  of  life  and 
gives  his  followers  the  spirit  of  holigess  and  power  over  evil  spirits. 
53 
Like  Adam  in  a  negative  sense,  but  also  like  the  positive  figure,  Isaac, 
the  Messiah  here  through  his  actions  represents,  shapes,  and  determines 
the  history  and  fate  of  "his  children.  " 
The  clearest  example  of  such  a  connection,  however,  comes,  from  the 
undisputed  letters  of  Paul.  Describing  Paul's  understanding  of  the  age  of 
the  Spirit,  Davies  states: 
**'  as  in  other  respects  so  i.  n  its  treatment  of  the  Spirit 
Paul's  mind  reverted  to  the  thought  of  Creation,  to  the  origin 190 
of  life.  Christ  is  the  Second  Adam,  who  has  become  life- 
giving  Spirit,  and  He  is  contrasted  with  the  first  Adam  of 
whom  we  read  in  Genesis  that  'God  breathed  into  his  nostrils 
the  breath  of  life,  and  man  became  a  living  soul'.  The 
Spirit  is  essentially  creative,  life-giving,  and  it  is  a 
familiar  fact  that  for  Paul  the  whole  of  the  Christian  life 
in  its  ethical  no  less  that  in  its  'ecstatic'  aspects  is 
the  expression  of  the  activity  of  the  Holy  Spirit.  54 
Davies  is  drawing  on  I  Cor  xv  45,  where  Paul  discusses  the  resurrec- 
tion  body.  In  using  the  Adam-last  Adam  typology,  Paul  compares  Adam's 
creation  (Gen  ii  7)  and  Christ's  resurrection.  Hamilton  comments:  "In 
the  same  way  that  God  breathed  the  breath  of  life  into  the  man  of  dust  so 
that  breath  and  man's  life  became  synonymous,  so  also  at  Christ's  resur- 
rection  the  Father  breathed  the  Holy  Spirit  into  His  dead  Son  so  that  He 
lived  and  so  that  Spirit  and  life  of  the  resurrected  Christ  became  synon- 
ymous". 
55  This  makes  the  Christ/Spirit  relation  especially  Christocen- 
tric,  analogous  to  the  relation  between  a  man  and  his  life.  "The  grace 
or  the  gospel  in  this  fact,  "  Hamilton  continues,  "is  that  Christ's  life 
of  resurrection  and  exaltation  is  a  communicable  one.  It  is  not  confined 
to  Christ,  It  is  a  life  that  can  make  others  alive.  It  is  a  life-giving 
(ýM.  v  rr  J  Spirit  C4)OTtO4OrJv)  .,, 
56 
We  suggest  that  some  such  connection  between  Christ  as  the  New  Adam 
and  the  Spirit  is  operative  in  Ephesians.  This  means  that  the  blessing 
that  the  Spirit  brings  as  a  down  payment  of  the  future  inheritance  is 
nothing  less  than  the  new  kind  of  humanity  that  Christ  creates  in  himself 
and  communicates  to  believers,  Such  a  new  humantty  has  many  facets,  but 
due  to  its  theological  implications,  the  reconciliatton  and  unity  of  the 
Gentiles  and  Jews  played  a  major  role  in  our  author's  thinking.  Thus, 
the  one  Spirit  is  the  creative  and  binding  force  that  brings  life  and 
unity  to  the  community  of  believers  in  Christ,  to  the  Ev  aa=. 
"Ev  crC)4cL  stands  first  in  this  sevenfold  acclamation  of  unity,  and, 
as  one  Spirit  and  one  hope,  denotes  an  aspect  of  the  Christian's  united 
mode  of  existence.  A  reference  to  the  eucharistic  loaf  would  be  extremely 
oblique.  Nor  is  it  likely  that  the  term  is  to  be  limited  to  Chri'st's 191 
crucified  body.  57  After  a  call  to  maintain  the  unity  of  theýSpirit  the 
most  natural  reference  is  the  one  Church.  58  Still,  it  is  difficult  to 
see  how  or  why  the  Church  stands  before  the  Spirit.  Some  scholars  think 
the  author  proceeds  empirically,  beginning,  as  Robinson  says,  "from  what 
is  most  immediately  present  to  vt6w... 
5  9A 
more  satisfactory  view,  how- 
ever,  is  that  tv  c6ucx  denotes  the  Church  in  its  vital  relation  to 
Christ;  it  is  Christ's  Body, 
This  is  best  understood  in  terms  of  Semitic  corporate  personality, 
shaped  here  by  a  New  Adam  concept.  Christ  as  the  New  Adam  is  functionally 
identified  with  those  who  belong  to  him  through  faith  so  as  to  shape  their 
destiny.  The  redemptive  acts  made  in  and  through  Christ's  personal  body 
are  seen  as  acts  for  and  towards  his  Body  the  Church.  Thus  the  New  Adam 
through  his  bodily  acts  inaugurates  the  history  of  a  new  and  united  human- 
ity,  and  is  identifiable  in  it.  Understood  corporately,  tv  crc)= 
indicates  the  solidarity  between  the  New  Adam  and  the  new  humanity  he  be- 
gan.  As  suggested  earlier,  this  combines  two  aspects. 
60  First,  as  a 
synonym  of  cr&pE  it  represents  the  kind  of  solidarity  usually  connoted  by 
kindred,  family,  perhaps  even  marriage.  Second,  it  represents  the  unity 
of  organic  wholeness,  i.  e.  the  presence  of  one  continuous  life  principle 
throughout  the  different  members  of  an  organism.  This  combination  allows 
the  author  to  make.  clear  his  understanding  of  a  united  people.  A  united 
people  results,  not  from  a  mere  external  allegiance,  but  from  a  common 
life,  discovered  in  the  person  who  gives  the  group  its  corporate  identity. 
Thus  the  socio-historical  unity  of  Gentile  and  Jew  is  rooted  in  the 
Church's  solidarity  with  Christ  who  establishes  peace  and  creates  a  new 
kind  of  man.  As  we  learn  shortly,  this  life  and  unity  is  dynamic;  Christ 
continues  to  supply  life  to  the  community  and  to  sustain  and  even  increase 
its  unity  through  the  diverse  ministries  he  gives. 
Understood  as  the  Corporate  Christ,  9v  cyC)ua  logically  precedes  the 
one  Spirit,  If  the  Body/Spirit  relation  has  anthropological  overtones, 192 
then  the  point  is  how  the  Holy  Spirit  quickens  and  lays  claim  on  the 
whole  person. 
61  Since  God  through  His  Spirit  gives  life  to  the  buried 
Christ,  the  Church  as  Christ's  Body  must  see  its  own  spiritual  life  as 
the  partaking  of  his  death  and  resurrection.  Thus  God  calls  believers  to 
be  in  one  Body  and  one  Spirit  and  one  hope.  Together  they  are  incorpor- 
ated  into  the  one  redemptive  history  of  the  New  Adam,  being  quickened 
together  with  him  through  the  Holy  Spirit,  who  binds  believers  together 
in  the  one  hope  of  their  calling. 
Vs.  5:  eta  xlOpLocr  utcL  TECa-rLar  CV  O&TETLCFUa,  If  the  Body, 
Spirit,  and  hope  indicate  the  united  mode  of  existence  in  which  Christians 
were  called,  then  the  next  verse  indicates  how  this  new  life  is  communi- 
cated  and  sustained.  The  etc  xiOpLoc  is  Jesus  Christ.  The  title 
x6pLoc  appears  often  in  the  Church's  early  confessional  and  liturgical 
62 
material  .  The  Aramaic  formula,  liapavcLOa,  and  the  short  creedal  state- 
ment  X13PLOC  'ITIcro0c  belong  to  a  very  early  period  of  Christian 
tradition.  The  affirmation,  etc  X6PLOQ,  was  itself  probably  originally 
contrasted  to  pagan  polytheism  (cf.  I  Cor  viii  6).  63  As  the  risen  and 
exalted  Lord,  Jesus  has  been  invested.  with  supreme  authority  over  all 
powers  and  is  the  sole  mediator  of  God's  salvation  to  men. 
Some  scholars  'interpret  xOpLoc  here  as  almost  a  substitute  for 
xewXh.  For  example,  Robinson  comments:  "This  Body  depends  for  its 
existence  upon  one  Lord,  its  Divine  Read,  to  whom  it  is  united  by  one 
Faith  and  one  Baptism.  ,  64  But  while  X6PLOc  and  xecpýA  may  overlap  in 
meaning,  the  use  of  X6PLOC  in  such  a  confessional  context  is  understand- 
able  apart  from  the  xeTaAA  conception.  K15pt;  OC  is  more  personal  than 
xewXý,  pointing  to  the  believer's  dependence  on  one  Lord  who  without 
partiality  (cf.  vi  9)  claims  personal  trust  and  obedience.  There  is  one 
salvation  through  one  Lord  who  in  grace  blesses  all  men  who  come  to  him 
through  faith,  Jew  or  Gentile  (cf,  11.8-12,  Rom  x-12,  I  Tim  ii  446). 
As  already  intimated  UCCL  TtCCYTLc  refers  to  the  one  faith  through 
which  believers  are  saved  by  grace  (11  8).  The  one  faith  is  not  a  system 193 
of  doctrine,  65 
nor  simply  the  individual's  subjective  experience  of  trust. 
Rather  as  with  the  one  hope,  it  i4.  the  community's  faith,  expressing  that 
trusting  response  to  the  Lord  that  unites  believers  both  to  their  Lord, 
and  together  in  the  Lord.  Thus  this  faith  attains  a  specific  shape  and 
content  determined  by  the  communal  experience  of  trusting  its  one  Lord. 
The.  more  personal  and  individual  aspect  of  this  one  faith  is  not  thereby 
eliminated,  but  given  a  more  stable  basis,  thus  allowing  it  to  be  ex- 
pressed  concretely  in  the  one  baptism. 
Possibly  Ev  p6TrrLc;  u(x  refers  to  a  corporate  event. 
66  But  more 
likely  it  is  the  Church  ritual  in'  which  believers  individually  confess 
and  affirm  that  the  community's  experience  of  trusting  its  one  Lord  is 
now  effective  in  their  own  lives.  As  a  rite  of  Christian  initiation, 
baptism  is  an  especially  appropriate  focal  point  of  unity.  Elsewhere  in 
the  Pauline  Corpus  it  is  related  to  two  dimensions  of  the  Christian  exper- 
ience  that  also  receive  attention  in  Ephesians:  (a)  the  Christian  has  a 
share  in  Christ's  death  and  resurrection  (Rom  vi  1-4;  cf.  Eph  ii  1-10); 
(b)  the  Christian  Church  is  a  unity  (I  Cor  xii  12-13;  Gal  iit  26ff;  cf. 
Eph  ii  14-18;  iii  6)  . 
67  Coutts  points  out  that  Church  unity  can  also  be 
seen  from  two  angles,  which  occur  elsewhere  in  the  Pauline  Corpus  in  con- 
nection  with  baptism. 
The  theme  of  unity  is  seen  in  two  lights.  First,  the  unity 
in  the  Church  transcends  the  natural  barriers,  particularly  the 
barrier  of  race  between  Jew  and  Gentile.  Second,  the  unity  in 
the  Church  grows  out  of  differences  in  gifts  and  functions  with- 
in  the  Church,  and  must  transcend  differences'in.  temperament. 
The  former  is  mainly  the  theme  of  Gal.  M.  26ff.,  the  latter 
of  I  Cor.  xii.  12-13.  The  theme  of  racial  unity  runs  from 
11.11  to  the  end  of  ch.  iii  in  Ephestans.  What  we  may  call  the 
theme  of  social  unity  runs  throughout  ch.  iv,  unity  through 
differing  functions,  iv.  1-16,  unity.  and  peace  among  Christians 
through  avoidance  of  anger,  etc.,  and  through  the  cultivation  of 
mercy  and  long  suffering,  iv.  17-32.68 
Coutts  analysis  does  provide  a  certain  rationale  for  a6TVrLCUQ  standing 
within  this  creedal  statement  and  for  its  appropri'ateness  to  focus  on  cer- 
tain  major  themes  of  this  letter,  Thus  the  Christian  existence  to  whtch 
we  are  called  is  communicated  and  sustained  through  the  one  Lord,  who 194 
alone  mediates  God's  blessings  to  all  men  through  the  one  faith  that 
unites  believers  both  with  him  and  in  him,  and  through  baptism  which 
ritually  and  personally  expresses  that  unity  with  and  in  Christ. 
Vs.  6:  e%  Oebc  xat  na-rhp  Tuiv-rcav,  6  6TEL  Ttciv-rcov  xoLt  6L& 
Tt(ivTcov  xat  9V  TEdCYLV,  Finally  the  unity  of  the  Church  reaches  its 
depth  in  the  one  and  only  God  and  Father  of  all,  who  is  over  all,  through 
all,  and  in  all.  Scholars  disagree  as  to  whatTEdv-rcov  refers,  some  trans- 
lating  it  as  "all  things,  "  others,  "all  Christians.  ,  69  Some  manuscript 
evidence  exists  for  adding  ftrv  to  the  last  prepositional  phrase  (e.  g.  D 
FG7  lat  sy).  Such  weak  attestation  suggests  that  it  is  an  interpretive 
gloss.  While  not  decisive,  it  does  show  that  the  phrase's  limitation  to 
Christians  was  a  fairly  early  view.  The  scribe  probably  added  the  word  to 
make  clear  what  he  thought  the  context  implied.  Scholars  who  follow  this 
lead  generally  point  to  the  main  consideration  of  the  text,  the  unity  of 
the  Church.  This  is  clear  in  vs..  '4,  and  the  mention  of  one  Lord  in  vs.  5 
is  immediately  followed  by  the  Church  realities  of  faith  and  baptism. 
Scholars  who  argue  the  opposite  view  believe  other  considerations  are 
equally  important.  Gnilka  contends  that  in  view  of  parallels  in  Hellen- 
istic  Judaism,  we  should  take  seriously  the  "Radikalitat  des  hier  sich 
aussprechenden  Monotheismus"  and  the  "Gewicht  der  vierfachen  TtdvTct- 
Aussage.,,  70  We  can  speak  of  God  as  the  Father  of  all  things  because  He  is 
the  creator  of  all  things.  Robinson  argues  similarly: 
The  Apostle  is  indeed  primarily  thinking  of  the  Body  of 
Christ  and  all  its  members.  The  unity  of  that  Body  is  the  truth 
which  he  seeks  to  enforce.  But  when  he  has  risen  at  length  to 
find  the  source  of  human  unity  in  the  unity.  of  the  Divine  father- 
hood,  his  thought  widens  its  scope.  The  words  !  Father  of  all' 
cannot  be  less  inclusive  than  the  earlier  words,  'the  Father  of 
whom  all  fatherhood  in  heaven  and  on  earth  is  named.  '  And  the 
final  clause,  'who  is  above  all  and  through  all  and  in  all',  ts 
true  not  only  of  intelligent  beings  which  can  claim  the  Divine 
fatherhood,  but  of  the  total  range  of  things,  over  whi'ch  God  is 
supreme,  through  which  He  moves  and  acts,  and  in  which  He  dwells7l 
While  the  interpretation  of  this  verse  remains  difficult,  the  words 
certainly  include  the  Church  whose  members  are  adopted  sons  through  the 195 
Son,  Christ  (i  5).  But  we  should  also  take  seriously  the  creedal  quality 
of  the  verse:  The  Christian's  claim  to  sonship  is  not  inwardly  derived, 
but  outwardly  given  in  Christ  through  grace.  Our  author  knows  no  special 
class  or  race  that  has  a  corner  on  Christ's  Lordship  or  God's  Fatherhood. 
It  is  true  that  the  Church  in  its  one  faith  is  united  to  its  one  Lord. 
But  the  Church's  affirmation  is  not  that  its  faith  makes  Christ  Lord,  'or 
that  his  Lordship  is  limited  to  believers.  While  the  emphasis  may  lie  in 
Christ's  relation  to  the  Church,  his  supreme  Lordship  over  all  things 
supplies  the  larger  context  that  gives  meaning  and  substance  to  the  com- 
munity's  one  faith  and  baptism.  If  Christ  is  not  recognized  universally 
as  Lord,  it  is  nonetheless  the  community's  hope  that  one  day  he  will  be. 
And  in  the  context  of  confession,  what  will  be,  may  be  seen  through  faith 
as  what  is.  Likewise,  to  claim  God  as  Father  is  to  acknowledge  that  the 
one  God  who  creates  all  things  is  in  fact  the  Father  of  the  Lord  Jesus 
Christ  in  whom  all  things  are  to  be  summed  up  or  brought  under  one  Head 
(i  10).  So,  through  the  faith  that  God  is  what  He  will  be,  the  author 
acclaims  Him  to  be  the  Father  of  all  things. 
Vs.  7:  "Evt  at  ýxd=4)  AýZv  6660Ti  h  xdLptc  xcx-r&  -r6  u6-rpov 
M-  -  ..  --,  - 
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Tfig  8(opedg,  TOG  XPLCF'rOG.  '"  The  author  now  offers  a  new  perspective  on 
the  Church's  unity.  In  vss..  4-6  he  affirmed  through  a  sevenfold  affirma- 
tion  that  the  Church's  unity  ultimately  lies  in  the  oneness  of  the  God 
and  Father  of  all  things,  He  now  continues  by  describing  this  unity's 
rich  and  diverse  character.  Although  such  distinctions  as  that  which 
formerly  divided  Gentile  and  Jew  have  now  lost  their  importance,  each  new 
man  in  Christ  is  not  a  carbon  copy  of  his  brother.  The  unity  of  Christ's 
Church,  as  Gnilka  states: 
.,.  ist  nicht  Nivellierung  und  Gleichmacherei,  sondern 
bewährt  sich  und  kommt  zum  Ausdruck  in  der  Vielgestalt 
individueller  Züge,  Diese  stellen  sich  dar  in  verschiedenen 
Diensten  und  Dienstleistungen,  die  in  der  Kirche  vollzogen 
werden.  Durch  ihren  vollzug  wird  Kirche  erbaut,  wächst  sie 
als  der  Leib  Christi  heran.  3 196 
The  words  9vt  6ý  ýx6crT4)  hu&v  refer  to  every  Christian;  God  ex- 
cludes  no  Christian  from  the  enabling  grace  to  serve.  Just  as  God 
destined  all  Christians  to  be  His  sons  for  the  praise  of  his  glorious 
grace  with  which  He  graces  them  in  the  beloved  (1  5-6);  just  as  He 
lavishes  His  grace  on  all,  making  known  tothem  the  mystery  of  His  will 
(i  8-9),  and  as  He  saves  all  believers  from  death  and  sin  by  His  grace 
(ii  5,8),  so  too  God  gives  to  all  the  saints  the  grace  to  serve  Him.  Just 
as  the  author  prays  that  his  readers  will  know  the  hope  of  God's  calling 
and  all  that  it  entails  (i  18f),  and  comprehend  with  all  the  saints  the 
unsearchable  depths  of  Christ's  love  (iii  18f);  just  as  he  exhorts  his 
readers  to  walk  worthily  of  God's  calling  (iv  1f),  to  put  away  the  old 
man  (iv  22f),  to  be  wise  and  discern  the  will  of  the  Lord  (v  15-17),  so 
too  he  expects  every  Christian  to  grow  together  with  his  brethren,  each 
exercising  in  love  their-divinely  given  role  in  Christ's  Body  (iv  16). 
Schlier  and  Merklein,  however,  maintain  that  the  diverse  structure 
of  the  Church  is  not  in  view  here,  but  the  theol.  ogical  significance  of 
special  Church  offices, 
. 74  It  i's  to  a  closed  group  of  specially  endowed 
officials  (listed  in  vs.  11)  that  vs,  7  refers.  Vs.  11  would  then  estab- 
lish  the  evangelists,  pastors  and  teachers  within  the  same  circle  as  the 
apostles  and  prophets,  and  hence  secure  for  posterity  their  authoritative 
Position  in  the  Church.  75  Of  thi's  proposal  we  make  the  following 
criticisms; 
(1)  If  vss.  7-16  were  meant  to  establish  the  theological  stgnifi- 
cance  of  these  and  only  these  offices,  i.  t  ts  odd  that  the  author  draws  no 
direct  paraenetical  conclusions  from  his  argument.  Why,  for  example,  does 
he  not  ask  his  readers  to  obey  or  follow  these  whom  Christ  has  set  over 
them  (Heb  xiii  17;  1  Pet  v  1-5)?  Certainly  he  shows  no  hesitancy  to  dis- 
cuss  submission  and  obedience  In  other  respects  (cf.  v  21-vi  9).  This  is 
especially  true  if  the  author  intends  to  secure  recognition  of  the  author- 
ity  of  the  evangelists,  pastors  and  teachers.  If  this  was  a  primary 
concern  why  did  he  not  make  it  explicit? 
(2)  If  the  author  intends  to  establish  an  official  ministry,  then 
one  might  expect  precision  and  clarity  as  to  what  the  offices  are.  In 197 
fact  his  language  betrays  a  certain  looseness  in  construction.  Scholars 
still  debate  whether  -robc  5t  Tjoj.  UkvaQ  xat  8L8acqdXoug  refer  to 
one  or  two  offices. 
76  Whatever  the  answer,  the  language  is  imprecise,  if 
not  ambiguous.  This  is  surprising  if  a  primary  concern  is  to  enumerate 
and  establish  an  official  list  of  Church  offices. 
(3)  In  vss.  1-3  the  author  exhorts  the  readers  to  live  a  life  worthy 
of  God's  calling.  This  involves  an  individual  responsibility  towards 
fellow  Christians,  such  as  forbearing  one  another  in  love,  and  keeping 
the  unity  of  the  Spirit.  This  unity  is  a  given  and  in  vss.  '  4-6  the  author 
centers  on  some  key  points  around  which  the  Church  is  united.  Now  vss. 
7-16  introduce  a  new  perspective  on  this  theme,  indicated  by  the  particle 
66  !7  But  if  this  change  in  perspective  also  includes  a  rather  radical 
shift  in  whom  is  being  addressed,  one  might  expect  the  author  to  make  this 
clear.  This  is  especially  so  since  nothing  in  vss.  1-6  prepares  the 
78 
reader  for  such  a  change. 
(4)  As  we  shall  argue  later,  vs.  12  should  be  read  as  a  whole: 
"with  a  view  to  equipping  the  saints  for  a  work  of  service  to  build  up 
the  Body  of  Christ.,  79  With  vs.  11  the  author  probably  indicates  how 
certain  kinds  of  gifts  have  a  vital  structural  relation  to  other  types. 
In  this  way  the  gifts  listed  in  vs,  11  may  be  considered  samples  of  a 
ministry  of  the  Word,  and  this,  then,  could  be  distinguished  from  the  more 
general  "work  of  service"  rendered  by  all  saints. 
80  But  the  "lay"  per- 
son's  "work  of  service"  is  not  thereby  any  less  a  gift  given  by  God 
through  Christ,  To  be  sure,  their  gifts  are  not  of  the  same  measure  as 
an  apostle's  or  teacher's,  but  they  are  not  any  less  gifts  .  This  accords 
well  with  vs,  7;  each  has  a  gift,  but  according  to  the  measure  that  Christ 
gives. 
(5)  Finally,  the  Body  of  Christ  image  favors  vs,  7  referring  to 
every  believer.  81  The  posi.  tion.  of  Ev  dZua  at  the  beginning  of  the  seven- 
fold  affirmation  of  unity  gives  it  a  pervading  influence  on  the  following 
discussion.  This  is  marked  by  the  term's  recurrence  in  vss,  12  and  16, 
and  in  more  subtle  ways  such  as  the  parallel  between  vs.  7  and  vs,  16: 
Lv  46TP(p  ýv6g  tudcrrou  lltpoua. 
82  This  clearly  refers  to  the  individ- 
ual  Christian;  to  conclude  otherwise  makes  the  Body  consist  solely  of 
Church  officials. 
We  think  it  best,  then,  to  refer  vs.  7  to  every  Christian.  The 
Church  is  a  Body,  as  Gnilka  states,  "in  dem  es  keine  toten  Glieder  geben 
darf.,.  83  Thus  tvt  6ý-  6x&cr-rýp  hurov  focuses  on  Church  members 198 
individually,  and  U  contrasts  this  to  the  unity  that  believers  share  as 
a  corporate  whole  (vss.  3ff).  Such  a  conjunction  of  the  One  and  Many  is 
familiar  in  the  Pauline  Corpus  (cf.  I  Cor  xii  and  Rom  xii  3ff). 
It  is  the  God  and  Father  of  all  things  who  grants  to  each  Christian 
Xdptc;  (966,  DTI  =  passivium  divinum).  84  By  God's  unmerited  favor  be- 
lievers  have  been  both  saved  (ii  5,8)  and  empowered  to  serve.  There  is 
a  distinction  and  a  connection  between  the  grace  that  saves  and  that  which 
manifests  itself  in  manifold  %aPCc1=-rcx.  In  Eph  iii  29  7,  and  8  xdptg 
aoeAvcLL  is  a  recurring  phrase  denoting  Paul's  special  grace,  i.  e.  his 
special  ministry  and  service  with  regard  to  the  revelation  of  the  mystery 
and  the  Gentile  mission.  This  grace  is  from  God,  given  to  Paul  personally 
for  the  benefit  of  others  (iii  2).  It  is  a  gift  (8coped)  that  defines 
him  as  a  servant  (&t.  (ixovoc)of  the  gospel  (iii  7).  And  in  iii  8  Paul's 
role  in  the  Gentile  mission  is  explicitly  defined  as  his  special  grace. 
In  each  instance  xdpLc  8oOAvaLt,  denotes  the  imparting  of  a  special 
grace,  a  special  ministry,  or  gift  of  service,  which  in  the  context  is 
more  specifically  applied  to  Paul's  case. 
85  The  distinction  between  sal- 
vific  grace  and  the  special  grace  to  serve  seems  clear  here.  The  Gentile 
mission  does  not  constitute  Paulls.  slavation.  Still  the  use  of  xdpL  r. 
for  both  ideas  suggests  some  connection. 
We  see  such  a  connection  at  work  in  Eph  iv  1-7.  The  5alvation  des- 
cribed  in  Eph  ii  1-10  is  not  mere  acceptance  of  doctrine  or  an  inward 
state  of  bliss;  it  entails  a  responsib.  ility,  a  walk  worthy  of  God's 
calling  (cf.  Gal  i  15f).  This  calling  (iv  1)  is  God's  gracious  call  to 
salvation  made  effective  in  all  believers;  the  grace  (iv  7)  is  God's  gift 
of  service,  extended  to  all  believers  on  the  basis  of  His  calling.  The 
grace  whereby  God  calls  believers  leads  to  the  grace  that  provides  the 
necessary  framework  wherein  the  individual  Christi'an  responds  to  and  fai'th- 
fully  works  out  in  concrete  service  the  implications  of  his  salvation,  As 199 
the  presence  of  the  article  suggests,  God  gives  to  each  Christian  the 
same  grace,  that  unmerited  favor  that  enables  the  believer  to  serve. 
Even  so  this  "grace  to  serve"  is  a  TEOLXCX71  XdLPLC;  (I  Pet  iv  10) 
and  God  grants  His  gift  xcx-r&  -rZ)  ji6-rpov  TfiQ  8(A)PC6LQ  TOO  XPLcYTOO.  It 
is  possible  to  take  TOO  XpLcr-roO  epexegetically,  thus  making  Christ  him- 
self  the  gift. 
86  But  in  vss.  8  and  11  Christ  is  clearly  the  giver  and  so 
here  too  the  genitive  is  best  taken  as  subjective:  "the  gift  that  Christ 
gives.,. 
87  There  is  a  correspondence  between  what  God  gives  and  what 
Christ  gives.  God  grants  each  Christian  the  grace  to  serve  in  accordance 
88 
with  the  measure  or  size  of  the  gift  that  Christ  gives  to  each.  Thus 
God's  grace  has  a  certain  structure;  the  same  grace  is  granted  to  all, 
but  limited  and  measured  differently  as  to  the  specific  service  and  activ- 
ity  given  to  each.  This  limitation  is  itself  part  of  God's  grace.  No 
one  is  asked  to  do  or  be  everything;  rather  Christ  measures  out  a  gift 
for  each  that  will  serve  and  benefit  the  whole. 
Vs.  8:  8L6  X6yet,  ,  *A-vcLD&c  etc;  OtýoQ  ft4oLXcB-reUGEv  oLCxjicLXcocrCcxv, 
98(oxev  86Ua-ra  ToUg  &vOp(BrcoL'  C*;. 
89*  The  author  supports  his  assertion 
in  vs.  7  wi.  th  a  Scripture  citation,  Ps  1xviii  19,90  Probably  sung  during 
a  festival  procession  Ps  1xviii  consists  of  a  libretto  of  songs  that  cen- 
ter  thematically  on  the  Lord's  victorious  assumption  of  kingship  in  ZioOl 
Vss.  16-19  focus  on  God's  choice  of  Mount  Zion  as  His  dwelling  place  while 
vs.  19,  in  particular,  pictures  God  as  a  victorious  king  who  ascends  to 
his  throne,  leading  captives  in  triumph  and  recetving  tribute  and  gifts 
among  men. 
92  LXX  Ps  1xvii  19  retains  thts  picture  with  a  literal  render-* 
ing  of  the  Hebrew;  &vý1.3TIc  eCa  i5qjoc4,  tyjuxX6-reucrac  aCXucLAwaCcLv, 
A-XaDec-  66ýLa-r(x  9v  civap&E4). 
Our  author  applies  this  verse  to  the  ascended  Jesus,  His  text,  how- 
ever,  shows  Important  variations  as  R.  Rubinkiewi'cz  outlines: 
The  text  of  Eph  differs  in  four  points  from  those  of  the  .  Septuagint  and  HT.  In  Eph  there  is  dL'vcLD&c  instead  of  dvoL$fig, 
the  third  person,  of  the  verb  cLCXucLXw-rex5creLv  i'nstead  of  the 
second,  96wxcv  i.  nstead  of  MLOeg,  and  -ro%  dwep6TtoLC 200 
instead  of  tv  &vDp&zýp.  The  most  important  variant  is 
98wxev  because  the  others  can  be  understood  as  a  small  adjust- 
ment  of  the  text  that  does  not  change  the  main  idea.  93 
Notably  the  change  to  96coxev  alters  the  text's  meaning  at  precisely  the 
point  that  makes  it  useful  for  the  author's  purposes. 
Taking  into  account  the  exegetical  techniques  of  that  day,  our  author 
could  have  altered  the  text  himself.  But  more  likely,  he  is  relying  on  a 
now  unknown  textual  tradition.  94  This  possibility  is  suggested  by  the 
Aramaic  Targum: 
Thou  hast  ascended  to  heaven,  that  is  Moses,  the  prophet; 
thou  hast  taken  captivity  captive,  thou  hast  learnt  the 
words  of  the  Torah; 
thou  hast  given  it  as  gifts  to  men  and  also  with  the 
rebellious,  if  they  turn  in  repentence, 
the  Shekina  of  the  Lord  God  dwells.  95 
Although  Moses  is  not  mentioned  at  Eph  iv  8f,  some  scholars  believe  that 
this  Targum  tradition  is  in  view. 
96  Rubinkiewicz.,  however,  has  made  a 
reasonable  case  that  the  Targum  presupposes  an  earlier  and  shorter  tradi- 
tion  that  refers  as  the  MT  and  LXX  to  God  rather  than  Moses.  97  Indeed, 
a  reference  to  God  provides  the  necessary  theological  motivation  for 
changing  (by  virtue  of  the  exegetical  technique,  "al-tikrell)  n171  ,  to 
r 
take,  "  to  -171n  ,  "to  give.  ',  98  If  this  is  correct,  our  author  is  applying 
a  former  reference  to  God  to  Christ.  This  fits  well  with  vs.  7  which  sug- 
gests  that  a  correspondence  exists  between  God's  grace  and  Christ's  gift. 
Christ  as  God's  representative  ascends  on  high  and  takes  captive  a  host  of 
captives. 
Most  modern  commentators  refer  the  captives  mentioned  in  iv  8  to  the 
demonic  powers. 
99  At  i  20-23  our  author  stresses  Christ's  position  of 
authority  over  these  powers  and  it  4-6  shows  how  believers  share  in  the 
victory.  So  here  Christ  as  king  ascends  his  throne  in  victory,  leading 
his  enemies  captive  (cf.  Col  ii  15)  and  di'stributing  the  spoils  of  victory 
to  his  people  (or  perhaps  his  army).  Another  alternative  is  suggested, 
however,  by  TDan  v  10-11.100  There  the  salvation  of  the  Lord  is  said  to 
arise  from  the  tribes  of  Judah  and  Levi  and  he  will  do  battle  with  Beliar: 201 
Rat  TfiV  aCXýLaA.  CJC7taV  XftETOLL  dLTE6  'rori  BeXCaPp  T&C  IýU)CCLQ  TraV 
&Y  C  COV  Rat  tTELGTP6ýCt.  xapUar.  dTteLOerc  Tcp6r.  K6ptov.  Rat 
66CCL  TOVQ  tTELXaAOUj16VOLQ  OLOT6V  eCPhVnV  aCCBVLOV.  In  view  of  this 
text  the  prisoners  may  be  the  Christians  themselves,  released  from  their 
former  captivity  now  to  serve  a  new  master.  The  king  in  ascending  to  his 
throne,  brings  with  him  a  host  of  newly  released  prisoners  and  shares  with 
these  the  spoils  of  his  victory  over  their  former  master.  For  our  pur- 
poses  we  need  not  choose  between  these  alternatives. 
101  Implied  in  both 
is  the  defeat  of  the  demonic  powers  and  the  giving  of  gifts  to  those 
formerly  under  (or  at  least  threatened  by)  their  dominion.  In  both,  the 
gifts  confirm  the  reality  of  the  king's  victory  and  the  establishment  of 
his  rule.  The  plural  864a-rcx  provides  the  rationale  that  there  is  not 
one  gift,  but  many. 
Vs.  9: 
. -r6  6ý  'AvtOij  -rC  9CF-VLV,  eC  jifi  6-rL  ROLL  XCL-COT1  E:  CQ  T& 
xcxT6TEP(x,  _rýQ,  yfic;, 
102 
With  vs.  9  the  author  begins  a  midrash-pesher  in- 
terpretation  of  the  Psalm  citation. 
103  His  purpose  is  to  show  how 
Christ's  acts  correspond  to  and  fulfill  what  Scripture  ascribes  to  God.  104 
The  author  concentrates  on  dvlon  and  98caxcv,  and  so  stresses  the  link 
between  Christ's  ascent  and  the  giving  of  gifts. 
105 
The  logic  of  eC  jLfi  6-rL  tells  us  clearly  that  the  ascent  presupposes 
a  descent.  106  But  does  the  descent  precede  or  follow  the  ascent?  Some 
scholars  argue  that  the  descent  refers  to  Christ's  descent  in  the  Spirit 
at  Pentecost.  107  As  we  have  seen,  the  Targum  rendition  and  also  other 
Rabbinic  literature  associate  Ps  1xviii  19  with  Moses'  ascent  to  receive 
the  Torah  and  his  descent  to  give  it.  108  Possibly  the  Psalm  was  read  in 
109 
this  connection  during  the  festival  of  Pentecost.  Accordingly,  Eph  iv 
is  meant  to  show  that  the  Psalm  refers  to  Christ,  not  Moses,  and  in  con- 
trast  to  giving  the  Torah,  Christ  descends  in  the  Spirit  and  gives  gifts. 
There  are,  however,  important  objections  to  this  thesis.  (1)  There 
is  little  to  indicate  that  the  author  is  re-interpreting  the  Targumic 202 
tradition  about  Moses.  Moses  and  the  Torah  are  not  mentioned,  and 
Christ's  ascent  is  of  a  different  order. 
110  (2)  While  the  Psalm  may  be 
related  to  the  festival  of  Pentecost  this  proves  little  as  to  whether  the 
descent  is  before  or  after  Christ's  ascent.  The  ascended  Lord  and  the 
outpouring  of  the  Spirit  with  spiritual  gifts  at  Pentecost  could  be  joined 
without  implying  Christ's  descent  after  his  ascent  (cf.  Acts  ii).  (3)  The 
text  itself  gives  no  indication  that  the  descended  one  comes  in  the  form 
of  the  Spirit,  but  simply  suggests  that  Christ  departs  from  heaven.  The 
Spirit  is  not  mentioned. 
"'  (4)  This  passage  would  be  unique  in  the 
Pauline  Corpus  if  it  meant  Christ  left  his  heavenly  throne  to  give 
gifts. 
112  (5)  Finally,  according  to  11  6  the  believers  are  already  with 
Christ  in  the  heavenlies.  There  is  no  need  for  Christ  to  descend;  believ- 
ers  have  ascended  with  him.  What  evidently  is  needed  is  a  statement  that 
the  believer's  exalted  life  cannot  be  separated  from  the  humble  and  obedi- 
ent  life  of  him  who  descended  to  the  lower  parts  of  the  earth. 
It  is  probable,  then,  that  the  descent  precedes  the  ascent,  painting 
to  Christ's  entry  into*  the  realm  of  -humanity-at  -its  deepest  jevel,  -Jn-ý..  - 
cluding  deatOU  Perhaps  the  imagery  was  latent  in  the  Psalm  itself. 
As  God  descended  from  Sinai  and  identified  Himself  with  a  group  of  former 
slaves,  wandering  with  Israel  through  the  wilderness,  defeating  her  ene- 
mies,  and  ultimately  ascending  Zion  in  victory,  so  too  Christ  descended 
from  heaven,  identifying  himself  with  mankind,  defeating  the  powers  of 
'114  this  world,  including  death,  and  ascending  in  victory,  Thus,  to  say 
"he  ascended,  "  implies  that  he  descended.  The  victory  indi,  cated  by  the 
triumphant  procession  was  won  in  the  arena  of  human  existence.  The  ex- 
alted  and  ascended  Lord,  and  hence  the  Church  who  is  united  to  him,  cannot 
be  separated  from  the  cross  of  reconciliation  (11  16). 
Vs.  10:  6  xcx-raqMg  cLfi-r6c  to-rLv  xaL  6  dLvaj3&Q  6Ttcp(ivcj  Tc&v-rcjv 
-rCav  o6pcLvav,  The  cLft6c  is  emphatic:  "he  who  descended,  this  very  one, 
is  also  he  who  ascended  above  all  the  heavens,  "115  By  affirming  in  this 203 
way  the  continuity  of  the  person  who  descended  and  ascended,  the  author 
shows  the  continuity  of  that  person's  function  and  mission.  The  descent 
points  to  Christ's  humility,  meekness,  his  patience  and  forbearance  in 
love.  It  is  this  humble  one  who  descends  to  the  very  depths  of  human 
existence  and  thereby  encounters  and  destroys  man's  innate  hostility 
towards  God  and  his  fellow  man;  it  is  this  one  who  fulfills  the  Psalm 
verse  and  ascends  on  high  above  all  the  heavens. 
The  contrast  between  eCQ.  . -c&  xcxT6-repa  -rfig,  yfir.  and  Z)TtepdLvwv 
116 
n6v-rcav-  -rC)v  o6pcLvZ5v  is  cosmic  in  proportion.  Christ's  descent  and 
ascent  leaves  no  aspect  of  the  creation  untouched;  his  mission  is  all- 
embracing.  The  contrast  between  yA  and  oOpavoC  recalls  1  10  where  the 
mystery  of  God's  will  is  defined  as  gathering  all  things  in  heaven  and 
earth  under  Christ's  headship.  117  Christ's  mission  is  to  establish  a  new 
cosmic  order  and  initiate  God's  rule.  If  Christ's  descent  means  his  iden- 
tity  with  man's  plight,  he  does  not  shed  his  humanity  in  his  ascent. 
Christ  not  only  died  for  the  Church,  but  was  exalted  for  the  Church.  The 
New  Adam  not  only  defeats  the  spiritual  powers,  but  also  establishes  a 
new  divine  order  in  which  believers,  Gentile  and  Jewish,  now  live  in  peace 
and  unity.  But  the  character  of  this  exalted  life  cannh  be  separated 
from  him  who  descended  in  love  and  humility.  It  is  this  descended  one  who 
ascended  above  all  the  heavens  to  fill  all  things. 
EV(X  TE;  knP6crD  Ta  TtdLv-rar  The  conjunction  tvcx  may  denote  either 
118 
purpose  or  result,  and  sometimes  both.  Here,  as  often  in  Jewish 
thought,  when  acti.  ons  of  the  divine  will  are  i'n  mind,  purpose  and  result 
merge. 
119  The  clause  may  be  said  to  indicate  the  "intended  result"  of 
Christ's  descent  and  ascent.  T&  TE&V'rcL  is  possibly  limited  in  scope,  re- 
ferring  to  either  the  Church  or  to  the  evil  powers.  But  in  view  of  the 
contrast  between  earth  and  heaven,  the  entire  cosmos  is  the  preferable 
reference  (cf.  i  10;  Col  i  20).  120  The  author  possibly  uses  TtknpoOv  to 
identify  the  omnipresence  of  God  with  that  of  Christ  (Jer  xxiii  24).  If 204 
God  is  "above  all,  through  all,  and  in  all"  (ýs..  6),  Christ-liho  has 
ascended  to  His  right  hand  is  also  present  with  Him.  As  seen  earlier  God's 
omnipresence,  his  immanence  and  nearness,  is  often  thought  to  be  mediated 
to  the  world  through  divine  qualities  and  powers. 
121  Sometimes  these  are 
conceived  as  a  totality  such  as  Wisdom  or  Logos  or  Spirit.  In  Col  1  19 
and  ii  9  we  saw  that  just  such  a  totality  dwells  in  Christ  and  is  mediated 
through  him.  122* 
Here  the  context'concerns  Christ's  descent  and  ascent,  and  the  imagery 
is  probably  best  described  as  that  of  a  king  who  by  visiting  all  his 
domain  establishes  his  rule  and  sets  up  his  standard,  thus  filling  it  with 
123  the  glory  and  blessings  of  his  victory.  Of  course,  such  victory  means 
judgment  for  those  who  refuse  to  submit  to  the  new  order.  Considering 
that  behind  this  king  stands  God's  full  authority,  the  association  with 
God's  immanence  via  TEM1poOv,:  becomes  more  understandable.  In  its  appli- 
cation  to  the  Christ  event,  this  imagery  bears  a  redemptive  bias.  Through 
his  redemptive  acts  Christ  mediates  God's  fullness  to  all  things  in  rever' 
lation  and  for  salvation.  In  Christ's  kingly  visitation,  God's  kingdom 
comes  near  for  blessing  and  for  judgment.  The  idea,  then,  goes  beyond 
that  of  the  mere  "extent"  of  Christ's  presence  and  power  to  seeing  its 
effect  on  its  object.  "All  things"  is  viewed  fn  its  need  for  redemption 
and  reconciliation.  To  make  this  clearer,  we  render  the  phrase  "make  all 
things  full,  "  or  "fulfill  all  things.  " 
Vs.  11:  noLt  oLOT6Q  98coxev  -rot)Q  ILýv  dnocr-r6Xouc,  rot)c  6ý 
TEPO(gTaQ, 
124  The  cLft6c  is  intensive;  it  is  this  descended  and  ascended 
one  who  now  acts.  If  Christ  as  the  heavenly  Lord  takes  on  God's  attributes 
and  his  redemptive  mission  is  in  this  way  viewed  as  God's  act,  then  the 
correlation  between  God's  grace  and  Christ's  gift  is  made  clear.  What  God 
does  in  Christ  towards  believers,  Christ  makes  manifest  in  the  Church 
through  the  diverse  ministries  and  services  that  he  grants  and  consti- 
tutes.  125  But  again,  the  gifts  that  the  ascended  Lord  brings  to  the  Church 205 
cannot  be  separated  from  the  character  and  function  of  the  descended 
servant's  earthly  ministry.  It  is  significant  that  the  gifts  listed  can 
so  easily  describe  Jesus'  ministry.  He  too  was  an  apostle  sent  by  the 
Father,  a  prophet  who  spoke  forth  the  divine  word,  bringing  as  an  evangel- 
ist  glad  tidings,  guiding  and  protecting  his  flock  as  the  Good  Shepherd, 
instructing  them  as  a  teacher  in  the  ways  of  God  revealed  through  Scrip- 
ture.  126  This  ministry  of  Jesus  is  even  now  active  in  the  Church  as  the 
exalted  Lord  has  given  some  men  to  be  apostles,  some  to  be  prophets,  some 
to  be  evangelists,  and  some  to  be  pastors  and  teachers.  127 
The  author's  starting  point  is  the  universal  Church  and  he  lists 
gifts  prevalent  throughout  the  Church.  Unlike  I  Cor  xii  and  Rom  xii, 
which  enumerate  persons  and  activities,  Ephesians  only  mentions  persons. 
These  are,  however,  spiritually  endowed  persons,  whose  God-given  talents 
and  activities  have  a  specific  direction  and  hence  provide  a  life-long 
service.  The  service  these  persons  bring  to  the  Church  (be  it  prophecy, 
evangelism,  etc.  )  defines  their  authority  and  office,  not  vice  versa, 
128 
To?  jc  u6v  dLnocrT6XoC;,  First  in  order  and  rank  come  the  apostles. 
129 
'Anocr-r(SA.  oc  is  derived  from  datocr-rMca,  "to  send,  "  and  denotes  generally 
one  who  is  sent  or  commissioned,  i.  e.  an  authorized  envoy  or  emissary. 
While  use  of  the  term  is  fluid  in  the  NT  writings,  it  probably  indicates 
here  semi-technically  a,  person  who  has  seen  and  been  commissioned  by  the 
risen  Lord.  130  So  as  the  Father  sent  Jesus,  the  exalted  Lord  now  sends 
those  to  whom  he  appeared,  to  preach  and  found  churches.  Their  commission 
is  confirmed  through  the  signs  and  wonders  that  they  work  and  more  pro- 
foundly  in  the  existence  of  the  churches  they  establish. 
131  Besides  the 
Twelve,  the  most  obvious  member  of  this  group  is  Paul.  But  it  is  likely 
that  the  group  was  wider  still,  including  such  figures  as  James,  the  Lord's 
brother  (I  Cor  xv  7,  Gal.  i  19),  Barnabas  (I  Cor  ix  6,  Acts  xiv  14), 
Andronicus  and  Junias  (Rom  xvi  7),  and  perhaps  Silvanus  (I  Thess  11  6). 206 
Eph  ii  20  and  iii  5  show  that  the  apostles  along  with  the  prophets 
form  the  Church's  foundation  and  are  set  apart  to  receive  the  mystery  of 
Christ.  This  stress  on  the  wider  circle  of  the  Church's  foundation  is 
coupled  with  a  stress  on  Paul's  apostleship  to  the  Gentiles.  This  double 
emphasis  suggests  that  the  letter  intends  to  substitute  for  face  to  face 
contact  with  the  Apostle  Paul  and  thus  to  establish  its  readers  securely 
on  the  Church's  apostolic  and  prophetic  foundation.  Whether  this  inten- 
tion  entails  that  the  apostles  belonged  to  the  past  generation  is  less 
certain. 
132  The  apostles  could  have  been  an  existing  class  without  being 
an  ongoing  class. 
'roba  6E  TEpoQA-rcxc;,  Second  come  the  prophets,  which  here  as  in  ii. 
CI-Inst-,  -ý  133 
C^vt-.  hzL" 
20  and  iii  5  refers  to,,  NT  prophets.  jhe--Nf  prophets  were  highly 
esteemed  in  the  early  Church  being  ranked  second  only  to  the  apostles 
(I  Cor  xii  28;  cf.  also  Rom  xii  6).  134  This  esteem  is  also  reflected  in 
Ephesians.  The  prophets  stand  beside  the  apostles  as  foundation  stones  of 
the  Church  (ii  20)  and  as  special  recipients  of  the  mystery  of  Christ 
(iii  5).  This  assessment  agrees  well  with  the  view  of  the  prophet  as  the 
Spirit's  mouthpiece  for  imparting  mysteries  and  revelations  of  God's 
will. 
135  While  this  included  predictions  about  the  future,  the  gift  had  a 
much  broader  base,  i.  e.  addressing  God's  Word  to  the  various  and  particu- 
lar  needs  of  the  Christian  community.  Thus  the  prophet  exhorts,  comforts, 
consoles,  and  generally  discloses  the  divine  will  for  particular  situa- 
tions.  Prophets  were  sometimes  but  not  necessarily,  itinerant.  136  Their 
usual  locus  'of  activity  was  the  worship  gathering  and  their  usual  audience, 
the  community  of  believers. 
-robc  66  66a.  YYCXLC-r&c'  Next  come  the  evangelists. 
137  The  term 
E:  6(%YYeXLa-rft  occurs  only  three  times  in  the  New-Testament:  here, 
Acts  xxi  8  in  reference  to  Philip,  and  II  Tim  iv.  5,  where  Timothy  i's  ex- 
horted  to  do  the  work  of  an  evangelist.  As  the  term  itself  suggests, 
their  function  is  to  announce  the  glad  tidings  of  Christ.  Also  the 207 
examples  of  Philip  and  Timothy  indicate  involvement  in  bringing  the  gospel 
to  unbelievers  and  aiding  in  the  establishment  and  subsequent  care  of 
churches.  In  this  way  their  function  is  like  that  of  the  apostles.  R.  N. 
Flew  states,  11  ...  every  Apostle  is  an  Evangelist,  but  every  Evangelist  was 
not  an  Apostle.,,  138  The  distinction  perhaps  arose  as  more  and'more 
\ 
apostleship  entailed  having  been  an  eyewitness  to  the  resurrected  Christ. 
Since  the  evangelist's  preaching  necessartly  relied  on  the  apostolic  wit- 
ness,  they  had  a  vested  interest  in  the  preservation  of  apostolic  tradition 
and  were  perhaps  considered  its  guardians.  Only  later,  however,  was  the 
term  specifically  applied  to  the  four  Gospel  writers  ..; 
39  Harnack  may  be 
correct  that  the  evangelists  are  mentioned  here  because  "the  epistle  is 
addressed  to  churches  which  had  been  founded  by  non-oostolic  missionaries, 
and  not  by  Paul  himself...,;  140 
TObC.  -6ý  1T0LUkVCLQ  XCXL  8L8CLCFXdX0UQ,  Next  the  author  states  that 
some  are  given  to  be  shepherds  (or  pastors)  and  teachers,  Only  here  in 
the  NT  writings  does  TC0Ljikvea  denote  Church  leaders,  whom  many  scholars 
identify  with  the  bishops  and-elders  (cf.  Acts  xx  28';  1  Pet  v  2f).  141  'The 
term  still  retains  a  metaphorical  element  and  indicates  overseeing  the 
spiritual  welfare  of  the  flock.  It  has  connotations  of  guidance,  leader- 
ship,  protection  and  care.  The  shepherds  are  closely  followed  here  by  the 
teachers.  A  teacher's  function  is  to  instruct  others  in  Christian  truth 
142 
and  doctrine,  especially  through  dýpositfnj-the  OT.,  Sdr1ptures-.  '' 
Such  instruction  involves  relating  Christian  truth  to  the  whole  and  on- 
going  life  of  the  community  and  its  members.  Both  terms  are  governed  by  a 
single  article  and  this  suggests  that  the  two  functions  to'some  extent 
overlap  and  complement  one  another, 
143 
In  listing  these  gifts,  the  author  plainly  includes  what  he  considers 
the  most  important  gifts  for  the  Church.  While  clearly  diverse,  they  also 
bear  common  features.  We  suggested  that  the  gifts  are  characteristic  of 
Jesus'  own  loving  service.  Cambier  suggests  that  they  all  presuppose 208 
knowledge,  while  Barth  finds  a  common  point  in  the  function  of  "speak- 
ing.  ,  144  These  points  are  not  mutually  exclusive  and  one  may  justifiably 
speak  as  Barth  of  a  ministry  of  the  Word,  or  more  in  line  with  Ephesians, 
a  ministry  of  the  Gospel.  But  how  are  we  to  understand  this  hierarchal 
structure  of  the  Church?  That  some  gifts  are  more  important  than  others 
could  possibly  be  deduced  from  the  Body  image;  life  is  impossible  without 
certain  organs.  But  this  does  not  mean  that  other  gifts  are  forgotten. 
If  what  is  true  of  Jesus'  ministry  impi.  nges  on  and  defines  the  character 
of  the  gospel  ministries,  then  what  is  true  of  them  impinges  on  and  de--ý 
fines  the  giving'of  all  gifts. 
145  If  there  are  diverse  gospel  ministries, 
different  in  kind  and  measure,  this  variety  can  be  expected  to  permeate 
the  entire  life  of  the  Church,  If  there  is  a  unity  in  character  and  pur- 
pose  among  the  diverse  gospel  ministries,  then  there  is  unity  in  all 
ministry,  The  purpose  of  these  gifts  is-ultimately  applicable  to  any 
gift,  though  in  different  measure.  The  starti'ng  point  for  understanding 
the  giving  of  special.  gifts,  then,  is  that  of  humble  service  to  others. 
Vs.  12:  Up6Q,  T6V  %aCaPCLGj16V  TC)V  4YCCA)V  CtQ  EPYOV  8LaxovC0LQ 
ECQ  ON08011hV.  T00  C(BILOLTOr.  TOG  XPLOT001  The  author  now  sets  forth 
the  immediate  purpose  for  which  Christ  gave  some  to  be  apostles,  others  to 
be  prophets,  etc,  This  is  done  "with  a  view  to  equipping  the  saints  for  a 
work  of  service  towards  building  up  the  Body  of  Christ,  " 
As  the  article  suggests,  the  accent  falls  on.  T&V  'RCXrCLPTLcr46V. 
K0LT0LPTLaj.  L6c,  a  NT_hapaxýegoTenrl  comes  from  xcL-roLp-rC[cj.  The  basic  idea 
of  the  word  group  is  "to  put  in  order,  "  "to  make  fitting.  146  From  this 
emerge  connotations  such  as  "mending,  "  "restoring,  "  "perfecti.  p9j"  "pre- 
paring,  "  "equipping.,,  147 
KaToLprLaLL6c  is  used  as  a  technical  medical 
term  for  "setting  bones";  148 
even  here  one  discerns  the  general  idea,  "to 
put  in  order.  "  In  Eph  iv  12,  the  saints  are  put  in  order,  i.  e.  made  ready 
and  fit  for  service  to  the  Church.  One  detects  here  the  author's  wholistic 
thinking:  having  made  himself  a  gift  in  his  descent,  the  ascended  Lord 209 
gives  gifts  to  men,  so  as  to  make  them  gifts  and-so  forth.  The  totality 
of  Christ's  giving  some  to  be  apostles,  etc.  (vs.  11),  embraces  the  totali- 
ty  of  the  gift  of  service  given  to  each  Christian  (vs.  7).  The  gifts  of 
apostleship,  prophecy,  etc.  are  not  substitutes  for  Christ's  presence,  but 
the  mode  of  his  being  present. 
149  So  while  it  may  be  through  the  agency 
of  apostles,  prophets,  etc.,  it  is  ultimately  Christ  who  equips  saints  and 
provides  in  the  appropriate  measure,  all  that  is  necessary  etc  9pyov 
8Lax0vtac. 
The  term  8taxovCoL  is  derived  from  6taxovLa.  which  originally 
meant  "to  wait  at  table.  11150  From  this  it  came  to  mean.  "to  provide  or 
care  for,  "  and  then  more  generally,  "to  serve,  11151  Distinct  from  other 
Greek  terms  for  serving,  116LcLxov&a  has  the  special  quality  of  indicating 
very  personally  the  service  rendered  to  another.  "152  Even  so  in  Greek 
thought  it  bore  negative  connotations.  While  service  to  the  state  ac- 
quired  a  measure  of  dignity,  It  was  thought  better  to  be  served  (i.  e.  rule) 
than  serve, 
153  In  the  NT  writings  we  find-both  the  specific  sense,  waiting 
at  table  (e.  g,  Luke  xvii  8,  John  xii  2),  and  the.  general  sense,  loving 
assistance-and  service  rendered  to  neighbors  (e.  g.  Mark  xV  41,  Matt  xxv 
42f,  xxvii  55).  154  The  latter  category  acquires  a  more  technical  orienta- 
tion  when  such  service  is  linked  to  a  particular  office,  such  as  the 
deacon  (e.  g.  I  Tim  iii  10,13).  But  even  more  important  is  the  new  esti- 
mation  of  service.  Whoever  wishes  to  be  great  must  become  a  &(ixovoc, 
since  "the  Son  of  Man  did  not  come  to  be  served,  but  to  serve,  and  to  give 
his  life  as  a  ransom  for  many"  (Mark  x  25,  Matt  xx  28,  cf.  Luke  xxii  27). 
The  concept  of  service  attains  its  deepest  theological  expression  in  the 
sacrificial  death  of  Jesus. 
ALaxovta  indicates  the  activity  of  8LCLXOVCUV  or  the  discharge  of 
a  &&xovoc.  155  In  the  New.  Testament  it  denotes  the  original  sense  of 
(1)  waiting  at  table  (Luke  x  40).  This  may  be  the  meaning  at  Acts  vi  1, 
though  it  could  refer  more  broadly-to  (2)  material,  especially  financial 210 
support. 
156  This  latter  usage  is  common  in  the  undisputed  letters  of 
Paul  regarding  the  collection  for  Jerusalem  (Rom  xv  31,11  Cor  viii  4, 
ix  1,12,13).  The  supervision  of  material  support  perhaps  gave  early 
rise  to  (3)  the  office  of  deacon  (cf.  Phil  1  1).  In  Rom  xii  7  8tcxxovCa 
might  bear  this  sense. 
157  The  term  is  also  related  to:  (4)  the  service  of 
church  leaders.  This  is  undeniable  in  Acts  i  17,25  where  it  indicates 
the  ministry  of  apostleship.  Elsewhere,  however-  ,  the  dimension  of  office 
is  gathered  more  by  association  than  any  technical  usage,  In  Rom  xi  13, 
for  instance,  it  is  not  Paul's  ministerial  status  that  he  glorifies  to 
provoke  the  Jews,  but  the  service,  i.  e.  the  actual  evangelization  of  the 
Gentiles.  In  any  case,  6LaLxovCcL  has  a  broader'sense  denoting  (5)  "any 
'discharge  of  service'  in  genuine  love..,  158  Such  service  can  be  rendered 
by  angels  (Heb  i  14),  by  one  individual  to  another,  e.  g.  Mark  to  Paul 
(I  Tim  iv  11),  or  by  the  Church  (Rev  11  19)  in  diverse  ways  (I  Cor  xii  4). 
In  Eph  iv  12  the  question  is  whether  (4)  or  (5)  is  intended.  Abbott 
favors  (4)  when  he  states:  "...  in  a  connexion  like  this,  where  offices  in 
the  Church  are  in  question,  6LcLxovCcL  can  only  mean  official  service;  and 
this  does  not  belong  to  the  saints  in  general.  ',  159  This  view  requires  a 
comma  between  the  first  and  second  prepositional  phrases.  But  had  the 
official  ministry  been  intended,  it  is  odd  that,  as  the  most  general  of 
the  three  descriptions,  e%  9pyov  8LaxovCac  is  not  listed  first.  160 
The  anarthrous  construction  of  the  phrase  is  also  surprising,  were  the 
official  ministry  in  view. 
161  With  many  modern  scholars  we  find  it  more 
natural  to  omit  the  comma  and  take  the  two  phrases  closely  together.  162 
As  Christians  are  created  in  Christ  for  the  good  works  that  God  has  pre- 
pared  (ii  10),  so  too  God  grants  the  saints  the  grace  whereby  Christ 
equips  them  for  such  a  good  work  of  service. 
etc  oNo6ouhv.  -rorj  c6jmToc  ToO  XpLaTori,  Being  equipped  for  a 
work  of  service  looks  towards  and  finds  its  goal  in  the  upbuilding  of 
Christ's  Body,  the  Church.  Having  shown  the  connection  between  the  first 211 
two  phrases  it  is  grammatically  much  simpler  to  take  all  three  phrases  in 
succession,  than  to  introduce  a  scheme  of  co-ordination  for  which  the  text 
gives  little  indication.  163  The  first  phrase  looks  to  the  second,  the 
second  to  the  third,  allowing  the  deepest  and  ultimate  object  to  come  last. 
Thus  neither  becoming  a  specific  gift  like  an  apostle,  nor  being  equipped 
generally  for  a  work  of  service  is  an  end  in  itself,  but  the  means  whereby 
Christ's  Body  is  built  up.  As  Salmond  puts  it:  "These  Apostles,  prophets, 
etc.  are  the  means  provided  by  Christ  whereby  all  the  members  shall  be 
made  capable  of  performing  their  several  parts  in  order  that  at  last  the 
whole  church  may  be  built  up  in  its  completeness  as  the  body,  of  Christ.  '164 
OCxo8o1LA  occurs  18  times  in  the  New  Testament,  and  has  primarily 
two  senses:  (1).  what  is  built  and  (2)  the  process  of  building.  165  In  the 
only  occurrences  outside  the  Pauline  Corpus  it  refers  to  the  various  struc- 
tures  of  the  Jerusalem  temple  (Matt  xxiv  1,  Mark  xiii  1,2).  Otherwise-it 
is  used  figuratively.  Under  (1)  Paul  uses  the  term  along  with  an  agricul- 
tural  image  for  the  Church  (I  Cor  iii  9).  The  Church  is  God's  field  and 
His  building.  The  apostles  are  God's  fellow  workers  in  building  the 
Church,  or  planting  and  watering  the  field.  In  II  Cor  v  1,  it  describes 
the  heavenly  body,  not  made  of  hands,  which  the  believer  receives  at  death 
or  probably  the  resurrection. 
166  Under  (2)  we  see  that  Paul's  authority 
is  given  to  him  for  spiritual  upbuilding,  not  for  tearing  down  (II  Cor  x  8, 
xii  19,  xiii  10).  But  it  is  equally  clear  that  the  term  can  depict  the 
proper  purpose  of  all  Christian  activity.  Thus,  Christians  should  exercise 
discreet  judgment  in  relation  to  their  "weaker"  brethren  (Rom  xiv  19,  xv 
2).  "Building"  in  such  places  connotes  more  than  the  addition  of 
knowledge,  butthe  enduring  strength  of  love.  As  I  Cor  viii  1  suggests 
knowledge  puffs  up,  while  love  builds  up.  This  contrasts  two  types  of  in- 
crease;  one  is  an  inflation  of  the  ego  which  will  ultimately  collapse 
under  the  weight  of  its  own  arrogance  and  pride.  The  other  is  an  enduring 
strength  that  comes  only  from  the  exercise  of  genuine  and  steadfast  love. 212 
This  close  relation  between  love  and  building  underlies  the  use  of 
oCxo6ojLA  in  I  Cor  xiv.  Following  the  love  hymn  of  ch.  xiii,  oCxo8ojiA 
occurs  with  TEap6xX-ncrLc  and  Tt(xpajLu0Ca  (xiv  3).  Of  these  three  it 
stands  alone  as  the  criteria  by  which  individual  chaHsmata  are  evaluate'd 
(xiv  5,12),  and  also  by  which  the  entire  worship  service  is  guided  and 
conducted  (xiv  26).  The  term,  then,  is  theologically  comprehensive, 
depicting  spiritual  enhancement  in  every  aspect. 
167 
In  Eph  ii  21  TEdom  oNo6olih  denotes  the  Church  in  the  process  of 
being  built  on  the  foundation  of  the  apostles  and  prophets,  growing  into 
a  holy  temple  in  the  Lord.  168  The  metaphor  is  not  pinned  down  to  a 
specific  application,  such  as  the  congregation  or  believer.  169  Whatever 
is  built  on,  whether  of  Gentile  or  Jewish  origin,  is  shaped  and  fitted, 
and  grows  into  a  holy  temple  in  the  Lord.  The  idea  is  not  simply  that 
more  Christians  are  added,  but  that  each  stone,  each  section,  or  room, 
has  its  place  in  the  overall  design,  and  progresses  towards  perfection. 
170 
Even  here,  growth  in  quantity  is  not  divorced  from  growth  in  quality. 
171 
In  Eph  iv  29,  however,  oCxo8ojLA  bears  the  broader  meaning  of  a  process 
of  spiritual  enhancement. 
172  Vs.  25  shows  that  the  process  in  view  is  not 
adding  new  members  to  the  community,  but  further  enhancing  the  reality 
which  makes  the  community  what  it  is.  As  an  expression  of  love,  the  im- 
partation  of  grace,  this  process  should  be  neither  aimless  nor  abstract, 
but  proper  to  its  object;  it  should  "fit  the  occasion.,, 
173 
In  iv  12  and  16,  otxo6ouh  is  a  nomen  actionis,  and  refers  to  the 
building  process  and  not  the  completed  result. 
174  But  what  does  it  mean 
to  say  that  the  Body  of  Christ  is  "built  up?  "175  Some  scholars  think  that 
the  objective-historical  construction  of  the  Church  is  in  view,  i.  e.  the 
missionary-numerical  growth  of  the  Church.  176  Support  for  this  view  might 
be  sought  in  ii  21,  where  the  Church  is  seen  under  construction  and  in- 
creasing  towards  becoming  a  holy  temple.  But  there  the  building  is  the 
activity  of  God  or  perhaps  Christ.  Here  the  activity  while  inspired  by 213 
Christ  and  ultimately  dependent  on  him  is  more  closely  associated  with 
the  functions  of  individual  members. 
177  Such  upbuilding  probably  does 
include  the  Church's  numerical.  growth,  but  it  is  unlikely  that  the  idea 
is  confined  to  this.  Our  author  knows  and  uses  oCxo6oj.  LA  in  the  compre- 
hensive  sense  of  spiritual  enhancement  Civ  29),  and  this  meaning  is  likely 
here  and  in  vs.  16.  Indeed,  the  latter  verse  makes  'explicit  that  the  up- 
building  occurs  in  love.  178 
If  it  is  not  so  much  the  numerical  increase  of  Body  members,  then  in 
what  sense  does  the  Body  increase?,  In  the  following  verse,  the  idea  is 
linked  with  unity  and  maturity,  while  in  vs.  16  the  idea  of  growth  is  con- 
nected. 
179  Especially-vs.  16  stresses  the  activity  of  individual  members 
intimating  that  "building  up"  is  a  strengthening  of  the  Body  that  comes 
from  the  Body  members  functioning  and  exercising  properly.  Christ  inspires 
and  feeds  those  ministries  listed,  enabling  them  to  communicate  his  in- 
spiration  and  nourishment  to  other  members  so  they  might  likewise  exercise 
their  function  properly,  and  so  create  harmony.  -co-ordination,  and  growth 
throughout  the  whole.  If  this  framework  only  becomes  explicit  in  vs.  16, 
then  here  it  is  enough  to  stress  that  this  Body  is  Christ's.  Any  such  up- 
building  of  his  Body  concerns  a  fuller  integration  between  the  person  who 
acts  through  his  various  members  (Christ  acting  through  Christians),  and 
the  person  who  as  a  whole  is  acted  upon  (the  Corporate  Christ,,  the  Church). 
The  Church  cannot  be  conceived  apart  from  its  union  with  Christ,  nor  can 
the  unity  between  its  members.  This  double  aspect  is  important  and  the 
Body  concept  depicts  the  unity  the  Church  has  with  Christ  and  in  Christ. 
So  when  this  Body  of  Christ  receives  upbuilding,  what  receives  enhancement 
is  that  particular  unity  of  the  Church  within  Christ.  This  is  even 
clearer  as  we  review  the  goals  of  this:  upbujlding  in  vs.  13. 
Vs.  13:  uýxPL  xcx-rav-Ocrwuev  ot  TE&vrer.  eCc  -rhv  ýv&rn-ra 
The  entire  process  whereby  gifts  are  given  to  equip  the  saints 
to  serve  in  the  buildi.  ng  up  of  Christ's  Body  (=the  upbuilding  process),  is 214 
itself  neither  endless  nor  aimless.  It  is  provided  and  continues  "until 
all  of  us  as  a  whole  reach  the  journey's  end  at  the  unity  that  comes  with 
our  believing  and  our  knowing  the  Son  of  God,  at  a  man  mature  and  full- 
grown,  at  a  ripeness  of  age  that  properly  belongs  to  the  fullness  of 
Christ.  "  The  use  of  ILtXpt.  without  dv,  but  with  the  subjunctive,  shows 
an  affinity  with  a  purpose  or  final  clause. 
180  But'affinity  is  not  iden- 
tity  and  the  temporal  condition  placed  on  the  upbuilding  process  should 
not  be  overlooked. 
181  This  process  is  effective  until  certain  hopes  are 
realized  and  goals  attained.  The  absence  of  dv  probably  indicates  that. 
the  result  is  not  a  mere  hypothetical  possibility,  but  expected  and  cer- 
tain.  182  The  ground  of  this  certainty  lies  in  the  execution  of  the  divine 
will.  The  efforts  of  believers  are  not  in  themselves  sufficient  to  effect 
this  final  aim;  yet  those  involved  do  have  an  important  role.  Gnilka 
summarizes  well:  "Das  einleitende  'bis  wir'  (liexpL  )  zeigt  neben  einer 
Finalität  auch  eine  Zeitliche  Dehnung  und  damit  einen  Prozess  an,  der  aber 
nicht  zwangsläufig  über  die  Beteiligten  kommt,  sondern  an  dem  sie  sich  zu 
beteiligen  haben.  ￿183 
Church  goals  are  also  intimated  by  =-ravr&w  eCc.  The  words  mean 
literally  "to  come  to"  or  "arrive  at  a  destination,  "  then  figuratively  "to 
,,  184 
attain  something"  or  "reach  a  goal  .  The  three  phrases  beginning  with 
eCc  are  co-ordinate  in  construction  and  parallel  in  thought.  185  They  do 
not  represent  three  different  stages  of  attainment  (as  stops  on  a  journey) 
nor  are  they  different  destinations  reached  at  the  same  time.  The  three 
goals  give  us  different  perspectives  on  the  same  theme;  the  first  is 
further  clarified  by  the  second,  the  second  by  the  third. 
Just  when  this  journey  is  completed  or  how  the  destination  is  reached 
is  not  stated.  While  the  temporal  connotations  of  uý-xpL  are  indefinite, 
an  eschatological  perspective  is  likely.  ý86  This  is  supported  by  the 
motif  of  perfection  and  maturity,  and  the  fact  that  only  the  Church  as  a 
whole  Cot  n6vred  attains  this  goal.  If  with  the  Christ  event  the  new 
f 215 
eschatological  age  has  broken  into  the.  old,.  this  new  age  has  still  only 
begun  to  appear. 
187  Our  author  does  not  only  anchor  the  Church's  faith  in 
the  past,  but  also  orients  believers  to  the  future.  The  whole  upbuilding 
process  seems  to  belong  specifically  to  a  period  of  overlapping  ages.  The 
Church  is  the  primary  place  where  the  new  age  makes  its  presence  known  to 
the  world  and  its  powers  available.  But  the  Church  is  still  in  the  world 
and  subject  to  its  dangers,  Christ,  then,  has  made  provision  to  enable 
the  Church  to  live  in  a  manner  worthy  of  its  calling  and  to  move  towards 
its  God-given  destiny. 
The  Church  attains  its  final  destiny  not  as  individuals,  but  as  a 
consolidated  whole,  ot  udx-rea.  The  article  tends  to  contrast  the  whole 
with  the  part  and  so  supports  a  corporate  meaning. 
188  We  should  not  trans- 
late  "everyone"  or  "all  of  us,  "  but  "all  of  us  together,  "  "all  of  us  as  a 
whole,  "  or  even  "the  whole  of  us.  "  This  does  not  exclude  individual 
attainment  of  the  possibility  of  such  individual  attainment  apart  from 
the  whole  community.  This  perfecti.  ng  process  is  not  achieved  piecemeal, 
but  all  the  members  of  the  Church  arrive  at  their  final  destination 
together. 
ECQ-  TfiV  ý'V6Tn=  TfiQ  TECCYTE:  CJQ  XCLI.  Tft  tTtLYV6CTeWQ  TOG  ULOG 
-roo  OeOGJ189  The  Church  as  a  whole  is  to  attain  the  oneness  and  harmony 
that  comes  with  and  arises  from  Christians  believing  and  knowing  the  Son 
of  God.  In  view  is  not  a  oneness  between  what  we  believe  and  what  we  know 
(as  if  the  problem  were  epistemological),  but  the  harmony  and  concord  of 
the  Church.  190  Nor  is  it  likely  that  TECcr'roc  means  a  body  of  doctrine.  191 
As  in  vs.  5,  it  indicates  the  community's  common  response  of  trust,  com- 
mitment,  and  confidence  in  its  Lord.  While  this  faith  has  a  specific 
shape  and  content,  this  is  not  determined  by  set  formulae,  but  by  the 
living  experience  of  its  object,  the  person  to  whom  such  trust  and  confi- 
dence  are  committed.  Similarly,  knowledge  does  not  refer  to  the  intellec- 
tual  grasp  of  abstract  principles,  but  the  cognitive  apprehension  of 216 
experience.  As  K.  Sullivan  says  of  1TE,  Cy,  vwcrLc  in  the  Pauline  Corpus: 
"This  is  not  merely  thought  about  an  Uncaused  Cause  transcending  creation, 
but  recognition  of  a  Person  and  willingness  to  obey  him.,,  192 
The  object  of  both  faith  and  knowledge  is  Christ,  the  Son  of  God.  193 
The  articles  before  both  faith  and  knowledge  point  to  the  definite  faith 
and  knowledge  that  Christians  have  already  experienced  and  which  is 
directed  towards  6  ut&g  -rori  Oeo(3.  In  the  Pauline  Corpus  the  title  de- 
notes  the  special  relation  between  God  as  Father  and  Jesus  Christ  as 
Son.  194  Though  not  used  abundantly  it  is-connected  to  nearly  every  aspect 
of  Christ's  mission.  It  occurs  in  contexts  concerning  Christ's  parousia 
(I  Thess  i  10);  his  final  subjection  of  all  things  to  God  (I  Cor  xv  28); 
his  resurrection  (Rom  i  4,  cf.  Gal  i  16);  his  pre-existence  and  incarna- 
tion  (Gal  iv  4,  Rom  viii  3f,  Col  1  13);  his  suffering  and  death  (Rom  v  10, 
viii  32,  Gal  ii  20).  Elsewhere  it  indicates,  as  Schweizer  puts  it,  "the 
content  of  the  Gospel  or  of  proclamation"  (Rom  1  3,9;  11  Cor  1  19,  Gal  i 
16).  195  In  its  only  occurrence  in  Ephesians  it  seems  a  fitting  and  preg- 
nant  description  of  the  comprehensive  object  of  faith  and  knowledge.  The 
Father  of  the  Lord  Jesus  Christ  destines  Christians  to  sonship  through  His 
beloved,  whose  blood  means  redemption  and  forgiveness  (i  3ff).  Christ  as 
the  New  Isaac  offers  himself  willingly  to  death  and  thus  provides  access 
to  the  Father  (ii.  14ff).  The  author  prays  to  the  Father  of  Glory  that 
their  eyes  may  be  opened  to  the  riches  of  salvation  and  the  power  mani- 
fested  in  Christ's  exaltation  (i  15ff);  he  bows  before  the  Father  from 
whom  every  family  in  heaven  and  on  earth  is  named,  to  ask  that  his  readers 
might  be  filled  with  Christ's  love  (iii'14ff).  It  is  with  reference  to 
this  one  God  and  Father  of  all  things  (iv  6)  that  Christ  as  the  New  Adam, 
the  New  Isaac,  fulfills  the  Psalm  in  his  descent  and  ascent  and  acts  with 
the  Father's  full  authority,  fulfilling  all  thi.  ngs.  This  exalted  and 
royal  Son  provides  what  is  necessary  to  build  up  his  Church  until  it 
reaches  the  unity  that  comes  with  and  arises  from  believing  and  knowing 217 
him.  Since  this  believing  and  knowi.  ng  is-ultimately  a  response  to  his 
mission,  the  unity  that  emerges  from  such  faith  and  knowledge  cannot  be 
separated  from  the  character  and  attributes  of  his  person  manifested  in 
his  mission  as  God's  Son. 
When  the  ultimate  character  of  this  goal  is  kept  in  view,  the  state 
of  affairs  envisioned  could  be  likened  to  that  in  Jer  xxxi  31-ý34  or  Isa  A 
*'  196  6-9.  In  any  case,  the  accent  falls  on.  . -rfiv  tv6-cTI-rct.  In  iv  3,  this 
unity  concerns  unity  both  among  Church  members,  and  with  Christ  through 
the  Spirit.  Here  too,  faith  and  knowledge  not  only  bind  us  to  each  other 
but  also  to  the  Son  of  God.  The  more  Christians  believe  in  and  know 
Christ  as  the  Son  who  descended  in  all  humility  and  meekness,  with 
patience,  forbearing  them  in  love,  the  more  eagerly  they  will  maintain 
the  unity  that  the  Spirit  creates  with-in  Christ.  In  iv  3,  this  unity  is 
to  be  maintained,  not  created.  In  effect,  "maintaining  the  unity  of  the 
Sp,  iritll  involves  a  built-in  enhancement  or  growth  factor;  it  is  teleologi- 
cal.  In  vs.  13  its  "telos"  or  goal  becomes  clear  in  that  the  unity  of  the 
Spirit  either  weakens  or  strengthens  in  ratio  to  the  continual  refinement 
and  development  of  the  faith  and  the  knowledge  of  God's  Son.  In  turn,  any 
advance  towards  the  unity  that  comes  with  and  arises  from  believing  in  and 
knowing  God's  Son  is  to  be  seen  in  an  ever  deepening  awareness  of  and  zeal 
for  the  unity  of  the  Spirit. 
The  implication  here  is  that  disunity  appears  where  believers  are 
faithless  towards  God's  Son  and  ignorant  of  his  love  that  surpasses 
knowledge.  Such  faithlessness  and  ignorance  is  not  a  private  affair  but 
is  manifested  in  relation  to  one's  brothers.  Because  of  such  failings  the 
unity  must  be  maintained  and  worked  at  in  the  bond  of  peace.  The  go  al 
here  is  that  the  Church  will  fully  realize  the  oneness  and  harmony  that 
comes  with  and  emerges  from  its  faith  in  and  knowledge  of  God's  Son,  and 
so  be  perfectly  united  with-in  Christ.  This  is  even  clearer  when  the 
author  clarifies  that  believers  as  one  Body  mature  into  a  Perfect-Man, L8 
etc  dv6pcx.  -rýXeLov,,  This  phrase's  point  of  reference  is  much  dis- 
puted,  scholars  being  divided  into  three  camps:  (1)  Some  scholars  refer 
the  phrase  to  the  individual  Christian.  197  All  Christians  are  to  attain 
perfect  manhood,  i.  e.  become  perfect  men.  (2)'Other  scholars  refer  it  to 
the  exalted  Christ.  This  proposal  takes  different  forms:  (a)  Schlier 
thinks  that  the  Body  (=trunk)  moves  towards  and  arrives  at  its  heavenly 
Head,  i.  e.  Christ,  the  Perfect  Man.  198  (b)  Barth,  rejecting  Schlier's 
proposed  gnostic  framework  argues  that  the  Church  is  now  seen  as  a  wel-- 
coming  or  wedding  procession  going  out  to  meet  the  exalted  king  at  his 
parousia. 
199  (3).  But  many  scholars  would  agree  with  Schweizer's  assess- 
ment  that  "man  den  'vollkommen  Mann'  schwerlich  anders  als  kollektiv  ver- 
stehen  kann.,,  200  In  this  case,,  the  Perfect  Man  is  the  whole  Church,  or 
better,  the  Corporate  Christ. 
In  determining  the  alternative  best  suited  to  the  context  the  fol- 
lowing  points  are  germane: 
(i)  The  author  uses  ot  TEdLv-rec  not  ndLv-rer..  We  have  already  noted 
how  the  article  here  stresses  the  whole  over  against  the  part  and  so  sup- 
ports  a  corporate  interpretation.  The  author  does  not  state  explicitly 
from  what  viewpoint  we  should  understand  this  "whole"  of  which  the  individ- 
uals  are  parts,  but  leaves  it  to  be  inferred  from  the  context.  The 
mention  of  Christ's  Body  in  the  previous  verse  provides  the  most  probable 
reference,  It  is  as  members  of  Christ's  Body  that  all  of  us  as  a  whole 
arrive  at  the  stated  goal,  a  man  full-grown  and  perfect. 
201  This  point 
speaks  strongly  against  view  (1).  Had  the  author  wished  to  speak  of  the 
individual's  attainment  of  the  goal  after  he  has  just  emphasized  through 
ot  Tt6vrec  that  we  attain  this  goal  only  as  a  corporate  whole,  then  he 
certainly  would  have  needed  to  state  that  all  of  us  together  attain  eCQ 
dv8pac  -reXeloua.  Any  attempt  to  solve  this  problem  by  labeling  the 
expression  an  abstraction,  (i.  e.  perfect  manhood)  falls  short,  since  with 219 
ot  n6v-reg  the  abstraction  would  more  easily  apply  to  the  corporate  whole 
than  the  individual  part. 
We  are  left,  then,  with  views  (2)'  and  (3),  and  the  use  of  ot  ndLv-rer. 
offers  little  to  choose  between  them.  It  could  refer  to  the  Body  reaching 
its  full-grown  and  adult  manhood  (3),  or  the  Body  as  the  trunk  reaching 
its  Head  (2a),  or  perhaps  the  Body  as  the  Bride  meeting  her  perfect 
husband  (2b). 
(ii)  The  author  does  not  say  we  all  together  "become"  a  "perfect 
man,  "  but  "attain  to,  "  "come  to"  or  "reach  to"  a  perfect  man.  This  point 
has  been  used  against  the  corporate  interpretation  (3).  For  instance, 
Van  Roon  states: 
... 
it  is,  however,,  carrying-exegesis  too  far.  when  the  words 
11ýXPL  xa-rcLv-rAc;  wLLev  ot  Tuivrec.  .  '.  etc'  dve)pcL  TýXeLov  are 
in  fact  translated  as  'until  we  all  together...  become  a  single 
perfect-man" 
The  thýee  adjuncts  belonging  to  the  verb  xoL-rcxv-rCLv,  all 
introduced  byeCQ  are  indicative  of  purpose.  But  this  does 
not  mean  that  xcLTcLv-rAcuuev  means  'to  become.  '  Each  time, 
the  matter  concerns  an  aim  that  must  be  realized.  202 
Schlier  and  Barth  also  find  support  for  their  respective  positions  in 
their  understanding  of  xoL-roLv-r&j 
ý03  But  while  xa-roLv-rdLco  does  literally 
and  metaphorically  indicate  the  arrival  at  a  destination,  it  really  makes 
204 
no  comment  as  to  the  process  whereby  the  goal  is  attained.  Taking  into 
account  the  figure  of  Christ's  Body  one  readily  sees  that  this  Body 
arrives  at  a  full-grown  man  through  a  process  of  maturing.  The  movement 
is  not,  then,  from  not  being  a  corporate  person  to  being  a  corporate 
Person,  but  from  being  a  corporate  person  to  being  a  mature  corporate 
person.  The  use  of  xcL-rcxv-r&w  cannot  be  said  to  favor  any  alternative 
over  the  other. 
(iii)  The  author  says  ECQ  dV6PM  TtXELov,  not  etc  -rbv  dv6pcx 
T6XCLOV.  Percy  states  that  the  "artiklose  dV6PCX  TkXCLOV  cannot  de- 
205 
note  a  distinct  figure.  We  agree  that  the  anarthrous  construction 
makes  it  difficult  to  ascribe  the  phrase  to  a  definite  individual.  But  it 
does  not  prohibit  a  reference  to  a  distinct  kind  of  person  or  figure. 220 
While  the  identity  of  this  person  is  left  to  be  inferred  from  the  con- 
206  text,,  a  perfect  man  is  clearly.  distinct  from  an  imperfect  one,  or  even 
a  perfect  woman  or  perfect  child.  Thus  in  terms  of  identity  the  phrase 
is  inddfinite,  but  the  kind  of  person  pictured  is  quite  concrete  and 
distinct. 
This  point  favors  (1)  or  (3)  over  (2),  If  (1)  were  intended,  then 
the  identity  of  the  individual  Christian  is  immaterial  to  the  point  being 
made,  If  (3)  were  intended,  the  identity  of  the  corporate  person  would 
be  secondary  to  the  kind  of  corporate  person  that  is  being  pictured.  The 
identity  of  this  indefinite  figure  could  be  left-to  the  context.  But  if 
(2)  were  intended,  the  language  is  strained.  For  under  this  view  the 
identity  of  the  Perfect  Man  cannot  be  considered  secondary  to  the  kind  of 
person  pictured.  One  would  have  expected  the  article  in  this  case,  and 
in  fact  references  to  Christ  himself  elsewhere  In  the  verse  have  the  arti- 
cle  (cf.  also  vs.  15  where  Christ  Is  the  Head). 
(iv)  The  author  says  etc  dv8paL  -rtXeLov,  not  etc  dvOpcoTEov 
T6XE  LOV.  The  noun  dvAo  refers  generally  to  an  adult  male  as  opposed  to 
a  female  or  a  child,  and  unlike  dvOpcanoc  it  rarely  denotes  "humanity"  or 
"mankind.,,  207 
The  adjective  'r6XeL09  in  conjunction  with  dvAp  and  in 
contrast  to  VATUCC  (vs.  14)  means  "fully  developed,  "  "mature,  "  "full- 
grown.  , 
208 
The  accent  is  on  the  full  development  of  a  person  from  child- 
hood  to  adulthood.  It  is  a  person  whose  faculties  are  fully  integrated 
and  operative,  and  whose  potentialities  are  fully  actualized.  For  a  Jew, 
however,  such  physical  maturity  cannot  be  separated  from  one's  relation  to 
God.  The  unity  and  maturity  of  a  body-person  is  ultimately  God's  gift, 
and  should  not  be  separated  from  the  connotations  of  completeness  and 
wholeness  in  relation  to  God.  The  Full-grown  Man,  fully  mature  and  united 
is  in  whole  and  part  "holy  and  blameless  before  Him"  (1  4).  "without  spot 
or  wrinkle"  (v  27). 221 
The  use  of  &výp  rather  than  dvOpwnor-  has  been  variously  assessed, 
Scholars  who  take  the  "one  new  man"  of  11  15  corporately  for  the  Church 
understand  iv  13  to  mean  that  this  person  reaches  adulthood. 
209  Others 
object  to  this  scheme;  van  Roon  states:  ...  it  is  not  very  likely  that 
the  ecclesia  of  Eph.:  4:  13,  which  is  the.  yuvA  of  Gen.  2:  24  in  Eph.  5:  31, 
should  be  so  unequivocally  regarded  as  dLvhp  of  Eph.  '  4:  13.210  Barth  too 
questions  the  masculinity  of  the  expression:  "Yet  why  should  Paul  speak 
of  a  perfect  'man'  if  in  reality  he  means  a  perfect  bride?  While  in 
Eph  2:  15  he  used  the  Greek  term  denoting  'man'  in  general  (anthropos),  in 
4:  13  he  chose  the  noun  anýr  which  distinguishes  a  male  adult  from  a  woman 
or  child.  '211  Barth  further  notes  that  dvOpconor.  "includes  women  and 
it  describes  humans  in  contrast  to  animals,  spirits,  plants... 
212  Murray 
also  seems  to  reject  a  corporate  interpretation  because  we  do  not  find 
dvOpcoTEoc 
,  but  dLvAp.  213  Even  most  of  the  gnostic  texts  that  Schlier 
214  brings  forth  speak  of  an 
dvOpwTEoc  T6XCLoc,  not  dvfip  rtXeLOQ. 
We  must  be  careful  here  to  distinguish  the  issues  involved.  The  ob- 
Jection  of  van  Roon  and  Barth  largely  stems  from  identifying  Christ's  Body 
with  Christ's.  y6v7l  in  v  22-33  (see  ch.  iv).  It  is,  of  course,  possible 
that  in  varying  contexts  the  author  uses  Church  images  that  conflict  when 
juxtaposed.  But  granting  a  preference  for  consistency  we  note  that  in 
v  22-33  the  author  argues  from  the  Body  of  Christ  concept,  not  to  it.  215 
The  starting  point  is  the  unity  of  Christ  and  Church;  if  Christ  is  the 
Head,  the  Body  is  not  the  Bride  per  seq  but  Christ  and  Church  united,  the 
whole  Body  of  him  who  is  the  Head. 
More  serious  than  a  possible  conflict  in  the  "sex"  of  Church  images, 
is  the  objection  that  dvAp  is  inappropriate  to  indicate  a  corporate 
humanity.  This  objection  stems  from  a  failure  to  distinguish  between  a 
corporate  type  and  a  corporate  image  (or  picture).  It  is  true  that 
dv,  DpcaTEoc  can  mean  "mankind"  in  a  way  that  AvAp  cannot.  In  fact,  we 
suggested  that  in  ii  15  dvDpcaTEoc  does  designate  "one  new  mankind,  " 222 
216  i.  e.  one  new  kind  of  man,  a  group  type.  We  call  this  a  group  type  to 
avoid  the  misunderstanding  that  arises  from  calling  it  a  corporate  person. 
The  word  "corporate"  often  evokes  the  idea  that  some  are  this  part  of  the 
person  and  others  are  that  part,  an  idea  more  readily  expressed  by  the 
Body  of  Christ  image.  Now  If  as  suggested  ot  TE&v-cec  picks  up  the  Body 
of  Christ  imagery,  then  &výp  readily  continues  this  corporate  picture. 
217 
Here  the  choice  of  (Ivýp  over  dvOpcanoc  actually  enhances  rather  than 
detracts  from  the  author's  corporate  vision  of  the  Church.  "AvOPWTEoc, 
besides  lending  itself  more  readily  to  an  abstract  interpretation,  also 
lacks  the  nuance  of  maturity  and  adulthood  which  dLvýp  bears,  The  use  of 
dvAp  speaks  for  view-  (3),  not  against  it. 
(v)  The  author  relates  (Ivhp.  -rýAeLoc  to  the  theme  of  unity,  This 
occurs  implicitly  through  the  Body  of  Christ  concept  and  also  explicitly 
in  the  precedi.  ng  co-ordinate  phrase  -rhv  tv6-r.  ij-rcx  -roO  TEtcrrkcac;  x.  -r.  X. 
The  parallel  is  not  as  van  Roon  suggests  between  "knowing  the  Son  of  God" 
and  "being  a  perfect  man,  "  but  between  "the  unity  of  the  faith  and  the 
knowledge  of  the  Son  of  God,  "  and  "a  perfect  man  who  manifests  such  unity 
in  his  members.  "  ; Similarly,  the  contrast  between  dLvfip  -rtXctoQ  in  the 
singular  and  VATtLOL  in  the  plural, 
218 
suggests  that  the  individual  babes 
who  mature  into  perfect  men  do  so  only  as  they  attain  as  a  whole  to  a 
single  perfect  man. 
2  19  Thus  where  we  moderns  speak  of  unity  being  strong 
or  weak,  our  author  describes  the  varying  degrees.  of  unity  and  disunity  in 
terms  of  maturity  and  immaturity.  This  point,  which  is  lost  under  views 
(1)  and  (2),  favors  view  (3). 
The  above  considerations  make  alternative  (3)  the  solution'  most  con- 
genial  to  the  context.  This  view  is  also  congenial  to  the  overall  theolo;.. 
gical  perspective  of  our  author.  As  proposed  the  Body  of  Christ  concept 
conveys  the  author's  New  Adam  theology.  The  "full-grown  man,  "  then,  pic- 
tures  Christ's  Body  in  its  complete  state  of  redemption,  the  perfected 
corporate  humanity  of  the  New  Adam.  This  picture  envisions  the  unity  both 223 
among  believers,  and  between  Christ  and  believers.  Similar  to  the  Body 
concept,  the  Perfect  Man  translates  for  the  readers  the  author's  holistic 
thinking  into  a  corporate  image.  It  shows  the  Church  fully  mature  in  its 
organization  under  one  life  principle,  one  person,  Christ  himself.  This 
is  a  good  example  of  what  has  come  to  be  known  as  corporate  personality. 
etc  46-rpov  AXLxCag  -roG  TEXnp6iia-roc.  TOO  Xpta-roD,  The  author 
now  more  precisely  defines  the  dLvhp  -r6Xetoc.  The  first  question  is 
whether  hALxCoLc  means  age  or  stature.  Evidence  outside  the  NT  writings 
suggests  that  "age"  was  the  more  common  meaningi,  varying  in  connotation 
,  220  from  "the  age  of  strength"  to  "legal  maturity.  Here.  and 
VýTELOL  favor  age,  and  jLftpov  does  not  necessarily  rule  this  out. 
221 
Scholars  who  prefer  "stature"  generally  maintain  that  xoLToLV-r(iW  and 
TEMPco=  have  spatial  connotations. 
222  However,  xcrroLv-r&w  is  placed 
under  a  temporal  condition  (Uý-XPL),  and  TEXApwjia  is  a  semi-technical 
term  which  may  or  may  not  exert  its  spatial  (or  for  that  matter  its  tem- 
poral)  connotations.  On  the  whole  the  evidence  favors  the  idea  of  age  and 
so  describes  a  person  in  the  prime  of  life,  full  of  strength  and  fully 
developed.  223 
The  words  -rori  TEXTip6iia-roc;  ToG  xptcr-roG  recall  1  23  . 
224  There  the 
phrase  indicated  the  relation  between  Christ's  Body  and  Christ  as  the  Head. 
Christ,  the  New  Adam,  fills  the  Church  with  the  powers  and  attributes  of 
his  new  humanity,  even  as  the  Head  functions  as  the  vehicle  whereby  exalta- 
tion,  life,  and  blessings  are  mediated  to  the  Body.  Here  too  -rb  TtXApcjUa 
-ro(3  XpLcr-roG  refers  to  the  totality  of  the  divine  qualities  and  powers  of 
the  new  humanity  revealed  in  Christ  and  communicated  through  him  to  the 
Church.  In  i  23  TE,  %Apwua  defined  cyMtLa;  here  it  defines  the  cyC)Ua  that 
attains  to  dvfip  T6XCLOQ.  While  possible,  it  is  unlikely  that  T6 
nXApcolux  defines  the  Church's  goal  per  se.  Had  the  author  written 
U6TPOV  hXLXC(XQ  TOG  CF6Ua-COQ  TOO  XPLOTOO,  the  meaning  would  be  plain: 
"the  measure  of  maturity  proper  to  Christ's  Body.  "  But  what  would  be 224 
missing  and  what  is  the  likely  reason  for  choosi.  ng  nXýpwýux,  is  any  in- 
'dication  that  the  Church's  movement  towards  its  goals  comes  from  an 
inward  dynamic  whose  source  is  Christ.  225  The  Church  attains  its  goals  as 
the  result  of  being  constantly  filled  with  Christ's  qualities  and  powers. 
From  iii  19  we  learned  that  this  filli,  ng  is  an  ongoing  process  and  that 
these  qualities  and  virtues  may  be  summed  up  in  "love.  "  Thus  while  the 
Church  participates  in  achieving  its  goals  it  does  not  attain  them  by  its 
own  efforts.  Even  the  activity  involved  in  believi.  ng  and  knowing  the  Son 
of  God  is  a  response  to  Christ  filling  the  Church  with  the  totality  of  his 
own  humanity,  namely  love.  This  inner  dynamic  of  Christ  at  work  in,  among 
and  through  Christians  creates  unity  and  moves  the  Church  to  its  goal, 
"the  full  measure  of  maturity  that  belongs  to,  or  better,  that  properly 
comes  to  the  totality  that  emerges  from  Christ,  the  New  Adam,  filling 
believers  with  the  attributes  and  powers  of  his  humanity.  " 
Vs..  14:  rVCL  ýLTIR6-CL  ('011eve  Vss..  '14-15  form  a  syntactical  unit 
governed  by  the  conjunction  tv(x.  The  entire  clause  stands  in 
co-ordination  with  the  JLýXPL  -clause  in  dependence  on  the  thought  of 
vss,  11-12.226  Vss.,  '14-15,  then,  define  from  a  different  perspective  the 
purpose  for  which  Christ  gives  gifts  and  services  for  building  up  the 
Church.  While  vs.  13  limits  and  defines  the  upbuilding  process  by  pre- 
senting  the  Church's  final  and  ultimate  destiny,  vss.:  14-15  depict  the 
purpose  of  the  upbuilding  process  in  terms  of  what  is  now  needed  for  the 
Church  to  attain  its  eschatological  vision.  This  change  in  perspective 
allows  the  author  not  only  to  define  further  the  purpose  of  the  upbuilding 
process,  but  also  to  clarify  what  change  or  movement  is  intended  by  the 
statement  that  the  Church  "arrives  at"  its  goal  of  unity.  Picking  up  the 
idea  of  maturity  from  vs.  13,  this  movement  is  described  negatively  in 
vs..  14  and  positively  in  vs,  15. 
VýTELOL  r  In  movi,  ng  towards  the  goal  of  bei,  ng  a  dLvhp  r6XcLoc,  the 
Church  cannot  remain  immature,  subject  to  deceit  and  error.  Christ' 225 
provides  gifts  and  services  to  build  up  the  Church  so  that  Christians 
might  no  longer  be  vhTEL  0L 
ý27  The  term  can  merely  denote  young  children 
or  legal  minors  (cf.  Gal  iv  1-3).  But  it  is  also  used  pejoratively  for 
what  is  immature,  childish,  or  infantile  (cf.  I  Cor  iii  1f,  xiii  11, 
Rom  ii  20,  Heb  v  12f).  The  childish  characteristics  tapped  on  here  are 
helplessness,  instability  and  gullibility.  The  term  pictures  the  Church 
228  in  a  weak  state  of  unity,  caused  by  the  immaturity  of  its  members. 
Their  helplessness,  instability  and  gullibility  not  only  affect  them  in- 
dividually  but  cause  division-and  strife. 
xXu&.  jvLC61ievoL  xaL  nepL(Pep6JICVOL  TEOLVCL  dV6W  Tft 
6L6CXCTXCLXZCLQ,  Here  the  metaphor  shifts;  yet  the  change  in  figure  brings 
out  the  qualities  of  immaturity.  As  babes  are  helpless  and  unstable  in 
the  face  of  the  harsh  elements  of  the  world,  they  are,  like  small  boats 
unable  to  hold  a  steady  course,  at  the  mercy  of  the  waves  and  wind. 
229 
Thus  they  are  tossed  by  waves  and  whirled  to  and  fro  by  every  wind  of  the 
teaching.  Rengstorf  and  Merklein  are  probably  correct  that  -rfig 
6L6cLc7xcxACcxQ  refers  to  Christian  teaching. 
230  The  warning,  then,  is  as 
Rengstorf  avers,  "against  being  swayed  by  each  variable  wind  with  the 
claim  of  being  doctrine  and  of  bringing  the  will  of  God  as  such. 
231 
tv  -rt  xuaeCqL  -cav  dLvOpd)Ttwv  tv  TxcavoupyCq  Ttp6c  Tfiv  lieD08cCav 
Tfic  nX(jvnQ, 
232 
It  is  possible  to  take  tv  -rt  xuoeCqL  -rMv  dLvOp6Tzcav 
with  the  participles  and  so  indicate  the  element  or  atmosphere  in  which 
233 
the  tossing  and  whirling  occurs.  Against  this,  however,  is  the  change 
of'metaphor  indicated  by  xuDeCcL.  The  term  originally  meant  dice-playing 
234 
and  from  there  comes  the  idea  of  "trickery"  or  sleight  of  hand  .  11  While 
some  scholars  understand  the  term  here  as  "chance"  or  "fickleness,,,  235  it 
more  likely  carries  a  derogatory  meaning,  showing  how  the  teaching  is  per- 
236 
verted  by  the  trickery  of  men,  The  words  6v  TEcLvoupyC(x  probably 
further  describe  the  men  who  deal  falsely  in  the  dice-play.  rIcLvoupyC(% 
originally  denoted  "a  readiness  for  anything,  ,  237  In-the  NT  writings  it 226 
always  has  the  evil  connotation  of  "cunni,  ng  craftinessl"(cf.  Luke  xx  23, 
II  Cor  A  3).  The  phrase  introduced  by  Tcp6c  defines  that  with  a  view  to 
which  the  craftiness  is  effective.  MeOo8eC(%,  appearing  only  here  and 
vi  11  in  the  New  Testament,  means  "scheming,  "  "plotting,  "  or  "wile.,,  238 
The  scheming  is  further  defined  by  nX(ivn,  which  means  "error,  "  "stray- 
ing  or  wandering  from  the  truth.  "  239  Thus  the  idea  is  that  of  the  ý 
scheming  that  strays  from  the  truth,  "the  deceitful  or  mendacious  scheme.  " 
The  verse  may  be  paraphrased:  "in  order  that  we  might  no  longer  be 
babes,  being  tossed  by  waves  and  whirled  to  and  fro  by  every  wind  of  what 
is  taught  by  the  sleight  of  those  men  with  a  (ý-  who  have  a)  cunning 
cleverness  for  the  deceitful  device.  "  This  interpretation  suggests  a 
warning  against  false  prophets  and  teachers.  Since  the  early  Church  was 
constantly  plagued  by  some  such  false  teaching,  the  author  perhaps  had  no 
specific  si.  tuation  in  view,  In  any  case,  the  indictment  is  too  general  to 
deduce  who  these  people  are  or  what  they  taught, 
240 
Vs.  15:  6Anoeoov-rer.  86  tv  dLycinýn,  The  author  now  depicts  in 
positive  terms  the  change  described  negatively  in  vs.  14.  'AA.  TjOe6cj 
probably  bears  its  usual  meaning  "to  speak  the  truth.,,  241  Even  so, 
"speaking  the  truth"  probably  represents  the  person's  total  disposition  to 
the  truth.  In  Jewish  thinking  mastery  over  speech  can  epitomize  mastery 
over  one's  total  moral  behavior.  A  good  example  is  Jam  111  2:  cc  -rtc 
tv  X6ycp  00  TETCLCEL,  05TOQ  TtXCLOC  dLVýP,  6UVCLT15C  *XaAAVCLYWYfiGaL 
xcLt  6Xov  -r6  cC)ua  (cf.  vss.  3-12;  Matt  xii  34;  also  Rom  ii  13f).  To 
speak  the  truth.  -  then,  is  a  mark  and  condition  of  maturity  and  growth.  It 
involves  a  resisting  of  one's  own  proneness  to  evil  or  the  vain,  empty  ar- 
guments  of  others  (cf.  v  6),  and  a  sticking  to  the  facts,  thus  allowing 
the  truth  to  determine  and  characterize  the  speech  act.  The  discipline 
implied  here  concerns  one's  inward  disposition  especially  as  it  bears  on 
relati,  ng  to  others.  The  proper  mode  and  means  of  such  relating  is  indi- 
cated  by  the  medium  of  this  truth-speaking,  i,  e.  love.  242  'Ev  dLYdTvn 227 
does  not  simply  limit  the  speech  to  a  certain  kind,,  "loving  speech,  "  but 
more  comprehensively  shows  the  medium  through  which  truth  is  communicated, 
"speaking  the.  truth  in  and  through  love.  "  This  does  not  mean  that  "truth" 
has  no  content.  Behind  the  "truth"  of  "speaking  the  truth,  "  stands  the 
"word  of  truth"  (i  13)  and  "the  truth  in  Jesus"  Civ  21).  '243  Believers, 
then,  speak  the  truth  of  Jesus  in  and  through  mutually  sharing  the  love  of 
Jesus.  Thus  while  "speaking"  epitomizes  the  believer's  moral  activity  in 
relation  to  others,  "in  love"  defines  this  so  as  to  make  love  the  language 
of  truth. 
Such  emphasis  on  love  is  common  in  the  Pauline  Corpus  generally  and 
Ephesians  particularly. 
244  In  Gal  v  22  love  heads  the  fruits  of  the 
Spirit  and  perhaps  comprehends  them  all. 
245  In  I  Cor  xii  31  love  is  "the 
more  excellent  way"  while  in  Rom  xii  10  it  fulfills  the  law.  Above  the 
other  virtues,  the  Colossians  are  to  put  on  "love  which  binds  everything  in 
perfect  harmony"  (Col  iii  14).  In  Ephesians  it  is  in  love  that  God  des- 
tined  believers  to  sonship  through  Christ  (1  5);  on  account  of  the  ! 
abundant  love  with  which  He  loved  believers,  God  unites  them  with  Christ 
in  his  exaltation  (ii  4f).  Not  surprisingly,  then,  God's  love  in  Christ, 
the  "beloved,  "  is  the  basis  for  morality.  As  "beloved  children,  "  believ- 
ers  are  to  imitate  God  and  walk  in  love  even  as  Christ  loved  them  and  gave 
himself  for  them  (v  1f).  Here  a  clear  link  exists  between  Christ's  love 
and  his  sacrificial  death.  This  sacrificial  love  creates  a  bond  between 
Christ  and  the  Church  (v  25)  whose  union  now  defines  human  marriage  such 
that  love  of  one's  wife  is  nothing  less  than  love  of  oneself.  Even  with 
such  a  bond  established,  love  must  be  nurtured  and  fostered  (cf.  v  29)  and 
continually  expressed  in  the  believers'  mutual  forbearance  (iv  3).  To 
this  end,  Christ  has  equipped  the  saints  so  that  they  might  avoid  error 
and  speak  the  truth  in  and  through  love,  growi,  ng  in  their  mutual  relation- 
ships  so  that  the  whole  Body  may  upbuild  itself  in  love  (iv  11-16). 
Little  wonder,  then,  that  the  author  rejoices  over  the  love  his  readers 228 
show  toward  all  the  saints  (i  15),  or  why  he  prays  that  they,  being 
rooted  and  grounded  in  love,  may  know  the  knowledge-surpassing  love  of 
Christ  (MAM).  Fittingly.  he  closes  with  a  blessing  on  "all  who  love 
our  Lord  Jesus  Christ  with  undying  love"  (vi:  24).  Love  forms  the  basis 
of  all  genuine  moral  conduct  whether  human  or  d1vine. 
cxOEAcrwjiev  etc:  aO.  -r6v-  . -rh  Tz6v-rcL,  "Speaking  the  truth  in  love"  in- 
volves  an  organic  life  (cf.  iv  25)  that  moves  toward  its  God-given  destiny. 
Growth  is  not  something  other  than  6AnOe6ov-reg  dv  &y&nin,  but  a  way  of 
defining  the  latter  conceptually,  and  more  specifically,  teleologically. 
In  contrast  to  the  aimless  activity  of  babes,  Christians  are  to  grow  and 
mature. 
With  most  scholars  and  in  line  with  ii  21  we  take  aOEAccauev  to  be 
246  intransitive.  Schlier,  however,  objects  to  this  interpretation: 
Gewöhnlich  versteht  man  das  cLöEdtvetv...  -rä  ndLv-rcL  noch 
vom  Wachsen  des  Leibes  Christi,  der  Kirche,  als  solchen. 
A1GE6vet,  v  bzw.  cx,  (5EsLv  wird  dabei  als  Intransitivum  genommen 
und  -r&  ndv-rcL  verstanden.  Dann  wäre  freilich  als  das  Ziel, 
das  Christus  bei  seinen  'Gaben'  vor  Augen  hatte,  nichts  anderes 
erwähnt  als  das,  was  schon  V.  12  gesagt  war.  Der  Gedankengang 
wäre  dann,  verkürzt  wiedergegeben,  der:  Christus  gab  seine 
Gaben  zum  Aufbau  des  Leibes,  damit  wir  als  reife  Christen  in 
jeder  Beziehung  zu  Ihm  hinwachsen,  von  dem  her  der  ganze  Leib 
seinen  Aufbau  besorgt.  V.  14f.  würde  V.  12f  nur  wiederholen 
und  V.  16  würde  den  Gedanken  vom  Wachstum  des  Leibes  zum  drit- 
tenmal  formulieren.  Anders  ausgedrückt:  in  dem  ligxpL 
xctTcxv-rfiawlicv...  ctc  &v8pcL  -rýÄsLov,  V.  13,  wären  wir  schon 
bei  dem  angelangt,  was  dann  V.  15  mit  cL?  jEýcrcalisv  str.  cL6-r6v 
nochmals  gesagt  ist,  obwohl  dieses  letztere  in  einem  von  V.  13 
abhängigen  Finalsatz  steht  und  also  doch  das  Ziel  auch  Jenes  247 
itcx-rcLv-rZ!  v  angibt.  So  verstanden,  wäre  V.  15  eine  Tautologie. 
If  Schlier  is  correct  and  cLOEdLvco  is  transitive,  then  -c&  TtdLv-ra  Is 
its  direct  object.  In  this  case,  -r&  TE6v-rcx  would  refer  to  either  the 
Body  of  Christ  (cf.  I  Cor  xii  19),  or  to  the  cosmos,  "those  things  in 
heaven  and  on  earth"  (cf.  1  10,  iv  10).  Van  Roon  refers  it  to  Christ's 
Body  such  that  Christians  cause  "the  whole  structure"  to  grow  into  him  who 
, '248  is  the  Head. 
.  But  this  vievi  makes  vs.  16  mostly  redundant  (though  per- 
haps  not  utterly,  vold  of  meaning).  Schlier  applies  -r&  TEdLvrcL  to  the 
cosmos,  "the  All": 229 
Der  ganze  Ausdruck  meint  dann  sovell  wie:  das.  All  wachsen 
lassen  zu  ihm  hin,  der  da  ist  das  Haupt,  Christus.  Damit  ist 
aber  auch  klar,  was  das  letzte  Ziel  des  erhöhten  und  seine 
'Gaben'  gebenden  Christus  ist:  seinen  Leib,  die  Kirche,  so  auf- 
zubauen,  dass  in  ihm  und  durch  ihn  und  im  Vollzug  seines 
Wachstums  auch  das  All  sich  zu  Christus  hin  erhebt.  249 
This  has  the  final  consequence:  I'dass  das  All  sein  Haupt  in  Christus 
hat  and  sein  Leib  bei  Christus  ist...,,  250  Schlier  bases  this  striking 
identification  between  the  cosmos  and  Christ's  Body  on  Eph  1  10,  He  in- 
terprets  "gathering  up  of  all  things  under  Christ's  headship"  to  mean  that 
the  All  is  incorporated  into  Christ's  Body  and  so  attains  final  salvation. 
251  It  is  debatable  whether  the  author  held  this  view.  Schlier  fails  to 
distinguish  between  the  headship  of  the  cosmos  and  headship  of  the  Church. 
Bringing  all  things  under  Christ's  authority  and  rule,  and  thus  bringing 
the  cosmos  to  its  God-intended  unity,  can  be  and  i's  distinguished  from 
being  Christ's  Body.  252 
Other  considerations  are  also  against  this  interpretation*,  253  (1)  It 
forces  awua  to  mean  two  different  things  in  vs;  16,  first  the  Church, 
then  the  cosmosF54  Yetthe  author  does  not  make  this  distinctton  clear. 
(ii.  )  A16EdLvca  would  have  a  different  meaning  here  than  in  11  21.  (111)  No- 
where  else  in  Ephesians  or  the  New  Testament  is  it  said  that  "the  All" 
grows.  (iv)  Other  NT  instances  of  cLOEdvca  as  transitive  have  God  as  sub- 
ject.  (v)  If.  -c&  TE&v-raL  is  not  often  used  adverbially,  thi's  does  not 
exclude  the  possibility.  Eph  1  23  is,  at  least,  debatable, 
(vi)  Finally  we  note  that  vss.  14-15  do  not  simply  further  explain 
the  purpose  of  the  upbuilding  process,  but  also  give  a  new  perspective 
from  which  to  examine  that  purpose.  In  vs.  15  the  growth  motif  expresses 
a  teleological  movement  toward  a  unified  center  or  goal.  The  question, 
then,  is  what  grows?  Schlier  asserts  that  it  cannot  be  Christ's  Body 
256  since  according  to  vs.  13  the  Body  has  already  attained  perfection. 
This  overlooks  the  eschatological  picture  painted  by  vs.  13  and  ignores 
the  change  of  perspective  in  vss.  14-15.  Vs.  13  places  a  temporal  condi- 
tion  on  vss.  11-12  so  as  to  make  the  Church's  final  destiny  the  aim  and 230 
goal  of  the  upbuilding  process.  Vss.  14-15,  in  co-ordination  with  vs.  13, 
define  the  purpose  of  vss.  11-12,  only  now  showi.  ng  that  the  upbuilding 
process  is  the  Church's  means  of  participating  in  the  attainment  of  its 
eschatological  destiny.  So  if  vs.  13  envisions  the  Church  attaining  its 
final  destiny,  then  vss.  *14-15  picture  what  living  with  that  eschatologi- 
cal  vision  means  for  the  Church's  ongoing  historical  life.  If  Christians 
are  to  build  up  Christ's  Body  until  it  attains  to  perfect  manhood,  then 
this  entails  that  Christians  "no  longer  be  babes.  "  Growth,  then,  emerges 
as  the  positive  content  of  participating  in  the  movement  indicated  by 
xa-ravrdw.  It  says  positively  what  "no  longer  bei'ng  babes"  says  nega- 
tively.  If  the  immaturity  of  "babes"  describes  the  Church  as  weak  and 
feeble  in  its  unity,  then  "growing  into  him"  depicts  the  teleological 
movement  from  weak  unity  within  Christ  to  strong  unity  within  Christ.  We 
paraphrase:  "that  we  as  members  (weak  and  immature  as  they  may  be)  of 
Christ's  Body  might  grow  into  him  with  respect  to  all  things,  into  him 
who  is  the  Head.  "  Thus  in  ýs.  15  it  is  Christians  as  Body  members  who 
grow,  and  this  "growth"  is  intransitive. 
Taking  cLOEdLvca  as  intransitive  raises  two  questions:  (i)  into  whom 
or  what  do  Body  members  grow,  and  (ii)  with  reference  to  what  do  we  grow? 
The  first  question  is  answered  by  eCc  aO-r6v;  the  second  by  -r&  TEdLv-rcL. 
M  The  words  eCc  cL6-r6v  are  further  defined  by  the  relative  clause,  ac 
6CTLV  h  XEýOýý,  XPL=6c,  and  so  cLO-r6v,  in  some  sense  at  least, 
refers  to  Christ.  Also  noteworthy  is  the  mention  of  h  xcpaXA  before 
XpLaTcSg.  This  confirms  that  the  Body  image  is  already  in  mind  in  the 
earlier  part  of  the  verse.  It  seems  unlikely,  however,  that  aft6v  could 
refer  directly  to  Christ  as  the  Head.  The  idea  of  a  body  growing  into  its 
head  would  have  been  as  incomprehensible  to  the  author's  readers  as  to 
257 
us,  Attempts  to  avoid  this  problem  by  taking  cEr.  as  "unto"  or  "in  re- 
lation  to"  have  been  unsuccessful, 
258  In  it  20  (x6EdLvo)  etc  clearly  means 
"grov  tnto.  11  So,  how,  then,  are  we  to  understand  a,  6-r6v? 231 
A  more  satisfactory  solution  is  to  be  found  in  a  corporate  interpre- 
tation  of  etc  cLft6v.  Best  writes: 
To  grow  up  (and  the  word  cLOE&vca  is  used  of  a  child  growing 
up)  is  to  achieve  maturity,  to  become  an  adult,  to  attain  etc 
dv8pa,  -rOeLov.  But  the  Church  does  not  merely  grow  up;  it 
grows  up  into  Christ.  This  surely  implies  more  than  that  the 
Church  grows  up  to  resemble  Christ.  We  have  already  encountered, 
with  reference  to  baptism,  the  phrase  etc  oLft6v  (XPLcr-r6v) 
Christians  are  baptized  into  Christ;  this,  we  saw,  meant  that 
they  entered  into  the  corporate  personality  which  is  Christ.  Our 
present  passage  conveys  the  same  conception  of  corporate  personal- 
ity;  such  is  the  full-grown  man  of  v.  13;  such  underlies  the 
teaching  about  the  Church  as  the  Body  of  Christ.  We  may,  there- 
fore,  conclude  that  it  is  true  also  of  the  present  use  of  the 
phrase  (x6-r6v.  259 
As  already  suggested,  the  author  is  thinking  in  corporate  categories, 
largely  dominated  by  the  Body  of  Christ  image.  The  idea,  then,  is  that 
the  members  develop  in  their  unity  and  integration  with  the  person  who  is 
this  Body.  We  have  here  a  tension  between  what  is  and  what  will  be,  the 
indicative  and  the  imperative.  As  Best  states:  "The  Church  is  in  Christ, 
yet'it  is  not  perfect;  to  that  it  must  grow..  A  status  is  conferred,  yet 
at  the  same  time'there  must  be  a  moral  effort  to  attain  that  status,  to 
make  it  reality  towards  the  world  outside  the  Church.,,  26  0  The  thought, 
then,  is  similar  to  vs.  13.  Only  there  the  author  stresses  the  final  des- 
tiny  towards  which  the  Body  moves,  the  Perfect  Man,  Here  he  explains  what 
it  means  for  the  Body  to  participate  in  the  attainment  of  its  ultimate 
destiny:  we  as  immature  members  of  the  Body  grow.  into  a  dv8pa  -r6XeLoc. 
But  how  could  afj-r6v  convey  so  powerful  a  thought?  -How  was  the 
reader  to  know  that  the  corporate  goal  envisioned  here  is  the  ultimate 
eschatological  reality  of  the  Church?  The  use  of  a6Edvca  with  its  teleo- 
logical  implications  and  vs.  13  itself  prepare  the  reader  for  this.  -  But 
the  author  leaves  no  room  for  doubt,  6c  ftr-rLv  h  xecpaXA,  XpLcr-r6c.  As 
seen  earlier  ý  xeQcLXA  represents  the  whole  person  in  its  exalted  mode 
of  existence,  the  goal  and  source  of  the  Body's  life.  261  Here  especially 
it  is  the  member  par  excellence  as  it  defines  the  corporate  (xO-r6v  in  a 
particular  dimension,  namely  its  heavenly  eschatological  reality.  The 232 
Body  grows  up  into  the  corporate  person  who  is  then  wholistically  typified 
by  the  Head  functioning  as  the  eschatological  goal  of  the  Body's  life, 
(ii)  With  reference  to  what,  then,  do  Christians  grow  into  the 
Corporate  Christ?  In  taking  cxOE6vca  as  intransitive 
. -r&  n6v-ra  must  be 
an  accusative  of  reference  or  respect.  Most  scholars  simply  translate 
"in  all  respects"  or  "in  every  way.  u  But  Meyer  is  correct  that  "the  arti- 
cle  has  not  generally  bee  n  attended  to.  1,262  He  interprets  the  more 
definite  phrase  as  "in  all  points  of  our  growth.  "  Simllarly  one  could 
refer  it  to  the  Body,  "with  reference  to  the  whole  of  its  parts.  "  But 
these  renderi.  ngs  while,  plausible,  verge  on  redundancy.  Another  possibil- 
ity  exists,,  however.  T&  n6vra  in  Ephestans  usually  refers  to  every- 
thing  in  the  cosmos,  to  things  in  heaven  and  on  earth  (cf.  i  10,11,111 
9,  iv  10,  cf.  1  22-23).  Perhaps  we  are  to  grow  up  into  Christ  with 
respect  to  all  things,  whether  on  earth  or  in  heaven'.  263  Having  warned 
the  readers  against  bei.  ng  swayed  to  and  fro  by  the  wi'les  of  worldly  men, 
he  affirms  that  Christians  are  to  become  more  and  more  what  God  intends 
them  to  be  in  relation-to  the  world  in  all  its  facets.  This  does  not  mean 
that  the  world  is  the  focal  point  of  growth,  nor  the  standard  whereby 
growth  is  measured,  Christians  do  not  grow  with  reference  to  all  things 
as  if  the  Body  were  expandi.  ng  to  fill,  all  things,  Rather  we  grow  up  into 
Christ  with  reference  to  all  things.  The  Church  remains  distinct  from  the 
Cosmos,  though  it  exists  within  it.  The  image,  then,  is  essentially 
inward.  The  Body  grows  up  and  matures  into  the  Full-grown  Man  whose  rela- 
tionship  to  all  things  in  heaven  or  on  earth  is  what  God  intends,  the  Man 
who  shares  the  promised  blessing  of  having  all  things  under  his  feet  (cf. 
1  22-23). 
ac  tc-rLv  h  xcpcaý#,  xpta-r6c, 
264  As  already  mentioned  h  xccpaXA 
defines  the  corporate  mfj-r6v  in  its  heavenly  and  eschatological  mode  of  . 
being.  This  point  bears  even  more  force  when  we  observe  the  link  between 
xecpcxXh  and  -r2t  n&v-ccx.  Christ  as  xecpcLXA  easily  denotes  the  ultimate 233 
goal  of  the  Church,  because  he  is  now  by  his  exaltation  the  eschatol.  ogi- 
cal  Head  of  all  things  (cf.  1  22-23).  As  the  New  Adam  Christ  has 
introduced  a  new  cosmic  order  in  which  all  things  are  put  under  his  feet. 
But  above  everything  of  which  he  has  been  made  Head,  he  has  been  made  Head 
in  a  special  sense  to  the  Church.  Even  now  Christ's  Body  enjoys  the  bles- 
sings  that  the  New  Adam  bestows  by  virtue  of  his  new  position  at  the  right 
hand  of  God,  This  privileged  position  with  Christ  manifests  itself  in  the 
one  new  kind  of  man'who  is  neither  Gentile  nor  Jew,  The  unity  of  the  one 
Body  expresses  the  Church's  unity  with-its  one  Lord  who  has  made  the  two 
one.  But  even  more,  this  Body,  whose  members  are  often  weak  and  immature, 
is  to  grow  up  into  the  Full.  -grown  Man  in  its  relation  to  all  things, 
things  on  earth  or  in  heaven.  The  unity  between  the  Church  as  Christ's 
Body  and  Christ  as  the.  Head  will  then  be  complete,  a  corporate  man  totally 
integrated  within  himself  and  to  his  environment. 
As  the  Head,  then,  Christ  is  functionally  identified  with  tNi  whole 
Body'as  the.  goal  of  growth.  Such  a  functional  identity  does  not  mean 
"being  identical,  "  The  Church  as  Christ's  Body  does  not  become  the  Head; 
it  rather  participates  in  the  life  and  blessi.  ngs  with  which  the  Head  fi3ls 
it.  So,  growing  into  Christ  means  shari.  ng  ever-morý  fully  in  that  life 
and  those  blessi.  ngs  until  the  Church  attains  full  maturity  in  all  that  God 
intended  man  to  be  in  the  world.  Christ  as  this  Head  may  be  so  identified 
with  the  goal  of  the  Church's  growth  because  as  this  Head  he  mediates  God's 
gift  of  life  to  the  Body,  filling  it  with  the  qualities  and  powers  of  his 
existence,  and  thus  enabli.  ng  it  to  grow, 
Vs.  16:  tE  66  TEdv  -r6  crColia,  With  an  elaborate  physiological 
metaphor  the  author  summarizes  the  general  thrust  of  the  preceding  verses. 
The  main  points  are  clear:  the  Head  is  the  source  of  the  Body's  unity  and 
growth;  each  member  plays  its  role  in  the  Body's  ongoing  life;  the  Body 
thereby  builds  itself  up  in  love,  indicating  a  qualitative  rather  than 
quantitative  increase.  But  the  details  of  the  passage  are  often  difficult 234 
to  untangle.  Barth  comments:  "In  the  original  language  the  diction  and 
syntax  of  this  verse  are  'rather  incomprehensible.  '  A  word  by  word  trans- 
lation  of  the  whole  clause  would  be  totally  obscure.  1,265  Barth  describes 
the  text  as  a  mixture  of  architectural,  physiological  and-sociological 
ideas  which  almost  defies  explanation. 
266 
Clearly,  however,  the  physiological  image  of  the  Church  dominates  the 
verse's  construction  and  presentation.  The  architectural  language  used, 
bears  on  the  Body  conception.  This  is  possible  because  of  the  tendency  in 
the  ancient  world  to  correlate  the  two  images  using  one  to  explain  the 
other.  Any  sociological  conceptions  arise  naturally  from  the  application 
of  the  metaphor  to  a  social  reality.  By  and  large  we  have  physiological 
imagery  before  us. 
The  words  IE  o6  indicate  that  Christ  is  the  source  of  Church  unity 
and  growth.  Strictly  speaking  the  masculine  relative  pronoun  refers  to 
XpLa-r6a,  not  xewAh.  Howard  and  Caird  conclude  from  this  that  the 
Head  is  not  linked  In  any  physiological  sense  to  what  follows',  267  This 
overstates  the  pronoun's  significance.  The  pronoun  does  focus  attention 
on  Christ's  person  as  opposed  to  the  anatomical  position  of  the  Head.  '.  ' 
Such  a  focus  is  natural  when  dealing  with  a  metaphor,  but  even  more  plau- 
sible  if  the  physiology  reflects  Semitic  influence. 
The  Head  represents  the  whole  person  in  a  particular  function,  and  it 
is  this  personal  function  that  our  author  indicates  by  describing  Christ 
as  Head.  The  wholistic  interrelation  between  a  bodily  function  and  the 
person  who  functions  facilitates  the  oscillation  between  the  metaphor  and 
the  reality  that  it  depicts.  Here  the  function  or  activity  in  view  is 
that  of  being  the  source  of  unity  and  growth.  As  the  head  indicates  the 
whole  person  receiving  necessities  of  life  such  as  air,  food,  lighto  sound, 
and  communicati.  ng  these  to  the  body  so  as  to  engage  it  in  the  process  of 
unity,  and  growth,  so  Christ  as  the  Head  receives  for  the  whole  Ch.  urch,,  the 
Corporate  Chri-st,  what  is  necessary  for  divine  life  and  communtcates  this 235 
to  the  whole  Body  so  as  to  involve  the  Church  in  unity  and  growth.  Such 
engagement  may  be  considered  passive  since  without  the  Head's  activity, 
life  would  be  impossible.  But  as  the  feet  when  walking  elicit  an  appro- 
priate  responseýý*fr=  the'hands,;  so  too  Christ's.  actions-as  Headýrequire  a 
response  from  the  Body  members, 
The  broad  activity  of  growth,  being  practically'synonymous  with  the- 
process  of  life  itself,  requires  a  response  from  the  members  which  is 
nothing  other  than  their  own  proper  activity  for-the  maintenance  of  the 
whole.  (This  probably  made  it  easy  for  the  author  to  adapt  the  popular 
idea  of  an  organism.  )  So  if,  by  functioni.  ng  as  Head,  Christ  communicates 
to  the  Church  what  is  necessary  for  its  life,  its  unity  and  growth,  then 
each  member,  to  participate  in  the  life  of  this  Body  (as  so  engaged  by  the 
activity  of  the  Head),  must  provide  its  own  proper  activity  that  promotes 
An  its  own  measure  the  unity  and  growth  of  the  whole, 
From  this  viewpoint  the  Body's  unity  with  its  Head  now  expresses  the 
members'  unity  with  the  person  who  is  this  Body.,  If  the  Head  (actlng-ýas.,...  - 
the  source  of  unity  and  growth)  typifies  the  whole  person,  then  being  a 
member  of  the  Body  wh6  is  this  person  means  responding  appropriately  to 
the  activity  of  that  person  which  is  represented  by  the  Head.  Thus  the 
unity  of  the  Head  and  Body  is  in  fact  the  total  integration  of  the  Body 
members  with  the  person  whose  activity  is  indicated  wholistically  by  the 
Head.  The  unity  of  the  Body  entails  the  members'  unity  with  the  person 
who  is  this  Body  in  the  mode  of  being  its  Head.  From  the  acting  and  func- 
tioning  of  this  Head,  all  the  Body  is  united  and  grows. 
TOW.  -rb  aalia,  These  words  refer  to  the  whole  Body  as*  involved  in 
the  growth  process.  What  such  engagement  entails  is  soon'clear  in  the  en- 
suing  participles.  Meanwhile  we  note  that  the  Head  itself  is  engaged  in 
this  process.  lIdv  '-r6  c3ýLa,  includes  the  Head  as  any  member  representing 
the  whole  also  represents  itself.  268  If  the  feet  indicate  the  person  as 
walki.  ng,  then  obviously  the  feet  partake  in  the  actfon  of  walking.  The 236 
feet  stand  along  with  the  other  members  as  participants  in  the  action 
that  the  feet  represent.  Thus  in  our  case,  Tzav  -r6  cyC)Iicx  has  not  lost 
sight  of  the  Head  who  is  the  acting  source  of  the  growth.  That  the  feet 
or  the  head  represent  the  whole  person  in  their  respective  functions, 
suggests  they  are  "model"  participants  in  their  respective  activities. 
Here  the  whole  Body  is  engaged  in  growth:  as  the  acting  source  of  that 
growth,  the  Head  also  models  proper  participation  in  that  process.  I 
cruvcxpIioXpyoi0I.  Levov  xat  cruUDLD(%C61icvov,,  The  whole  Body  being 
involved  in  the  growth  process  requires  the  members  to  be  continually 
joined  together  and  united.  Growth,  then,  is  manifested  in  the  unity  of 
the  Body,  and  the  unity  of  the  Body  manifests  its  growth,  This  joining  of 
unity  and  growth  shows  that  unity  is  not  static  but  moves  towards  its 
proper  end,  which  as  we  will  seeAs  toý'bdild  itself  up  in  love.  - 
269  EuvcLpjio;  koyo16uevov  is  formed  from  crýj'v  and  dLpjio;  koy&a.  This 
compound  form  appears  only  in  Ephesians  (cf.  11  21)  and  sources  dependent 
on  it.  So  possibly  the  author  himself  added  crfiv  to  the  verb 
'.  '270  The 
simple  form,  UwXoytw,  does  occur  in  non-Christian  sources  and  has 
roots  in  architectural  phraseologyG  After  the  analogy  of  XLOoXoy&j, 
'rPt-wLa,  roXoyto),  and  J1LATOXOY-&)  (cf,  also  cpnQoAoyjw),  apu6c,  which 
generally  denotes  a  fitting  or  connection,  is  combined  with  -;  LoY6(j  to 
denote  "fitting  together,  "  "to  join.  27  1  Robinson  states: 
*APiLoXoYetv,  then,  represents  the  whole  of  the  elaborate 
process  by  which  stones  are  fitted  together:  the  preparation  of 
the  surfaces,  including  the  cutting,  rubbing  and  testing;  the 
preparation  of  the  dowels  and  dowel-holes,  and  finally  the 
fixing  of  the  dowels  with  molten  lead.  272 
Sl:  nce  dpjAc  could  also  refer  to-joints  of;  the  body  (IV  Macc  x  5,  Heb  iv 
12),  the  application  to  Body  imagery  is  more  easily  understood. 
273  The  use 
of  building  imagery  in  a  physiological  context  is  also  not  surprising. 
The  body  itself  could  be  considered  a  building  (II  Cor  v  If).  By  using 
cuvcxPuoXqY&),  then,  the  author  expounds  on  his  Body  imagery. 237 
EcOjjDLpcxg64evov  is  the  passive  present  participle  of  acojAOLDciCw 
which  in.  non-Biblical..  Greek'.  literdl.  1y.  means  "to  cause  to  stride  to- 
gether.,, 
274  It  can  also  mean  "to  bring  together"  as  in  the  reconciliation 
of  persons,  or  in  philosophical  usage  "to  compare"  or  "infer"  and  eventu- 
ally  "to  show,  "  "to  expound,,  "  "set  forth,  "  In  the  LXX  the  term  means  "to 
teach"  or  "to  instruct"  someone  with  regard  to  something.  In  the  New 
Testament,  the  Greek  understanding,  "set  forth,  "  is  attested  in  Acts  ix  22, 
and  the  LXX  understanding,  "instruct,  "  in  Acts  xix  33.275  In  Col  ii  2  the 
meaning  of  auji$  t,  a6L[(,  )  is  debated,  though  most  modern  exegetes  opt  for 
"to  hold  together,  "  or  "unite.,,  276  This  is  certainly  the  meaning  in 
Col  ii  19,  which  forms  an  inexact  parallel  to  Eph  iv  16.  Two  aspects  of 
unity,  "contacts"  and  "bindings,  "  are  the  means  whereby  all  the  Body  is 
tTELXopnyoi5Uevov  nat  cruuDLO(bCojLevov,  that  is  "supplied  and  com- 
pacted,  "  "nourished  and  united,  "277 
In  Eph  iv  16,  c7ujiOLOc,  )C6j.  Levov  again  has  the  sense  of  "being  brought 
together.  "  "compacted,  "  or  even  "knit  together.  "  'ETELXop7jyoV54evoV  in 
Col  ii  19  is  replaced  by  cruvoLp4oXoyox54evov,  although  the  idea  of  11sup- 
278 
port"  persists  in  the  following  prepositional  phrase.  Some  scholars 
distinguish  the  use  of  the  two  participles.  Whitaker  takes  ý 
c7uvcxPuoXoYo64evov  to  indicate  the  structural  attachment  of  the  trunk 
to  the  Head  and  cru4OLPa[64evov  to  indicate  the  progress  ive  adaptation 
of  the  Body  to  the  Head's  will. 
279  In  contrast,  Abbott  thinks  both  terms 
mean  essentially  the  same,  only  the  first  pertains  more  to  the  figure  of 
280  the  Body  and  the  latter  to  the  persons  that  figure  represents,  But 
while  the  terms  may  be  synonyms,  some  concession  must  be  made  to  their  re- 
spective  connotations,  In  this  regard,  the  present  tense  is  of  note;  the 
participles  indicate  ongoing  activities  of  the  growth  process.  Thus, 
auvapuoXoyox5Uevov  pictures  the  continual  adaptation  and  joining  of  the 
members  in  their  relation  to  each  other,  If  the  hand  grows,  the  arm  must 
be  adapted  and  joined  together  in  proportion,  EuýLDLPcaC6uevov  with  its 238 
connotations  of  "striding  together,  "  "bri.  ngi,  ng  into-  harmony,  "  accents  the 
mutual  co-operation  and  co-ordination  necessary  for  continual  growth.  As 
the  Body  grows  and  matures  it  is  continually  bei,  ng  fitted  and  shaped  to 
the  changing  needs  of  its  members,  becoming  more  and  more  co-ordinated  in 
its  functioning. 
&L&  TtdLanc  &ýpft  -rft  9TcLxoPnYCcxr.  -With  most  scholars  we  take  this 
phrase  with  the  participles  as  describing  the  agency  effecting  the  joining 
together  and  compacting  of  the  Body.  28  1  This  view  is  also  favored  by  the 
parallel  passage,  Col  ii  19,  where  6L&  TIZV  dL(PaV  ROLL  CMUawav  pre- 
cedes  and  so  clearly  defines  the  ensuing  participles.  'Acph  has  been 
taken  to  mean  "sensation,  "  "ligament,  "  "joint,  "  or  "contact.  282  The 
simplest  and  best  attested  meaning  is  "contact,  "  "touch,  "  or  "grip.  "  In 
antiquity  body  unity  was  thought  to  be  effected  by  "contact"  and  "attach- 
ment.,, 
283  In  Col  11  19  these  aspects  are  represented  respectively  by 
&PcLC  and  cr6vacallol,  .  To  be  sure,  Lightfoot  in  applying  dL(pcxC  to  the 
Body,  speaks  of  "Joints"  or  "junctures.,,  284  But  the  terminology  is  MiS- 
leading  in  so  readily  bringing  to  mind  elbows,  knees,  and  the  like,  all  of 
which  may  be  considered  separate  body  members.  But  dLQA  can  be  consid- 
ered  as  a  "joint"  only  in  that  various  contact  points  exist  between  the 
members  themselves.  285  Through  such  contact  the  movement  of  joining  to-, 
gether  and  uniting  the  members  is  effected.  As  Beare  states,  the  verse 
pictures  "the  way  in  which  the  vital  forces  make  their  way  through  the 
body  by  an  endless  succession  of  'contacts....  286 
-rft  tnLXOPTjYCCXC;,  In  secular  Greek  the  simple  forms  XopTjy6ca  and 
xopTjyCcx  denote  the  monetary  provision  for  a  chorus  at  a  public  festi-.  - 
287 
val.  From  there  they  came  to  indicate  "making  provisions"  for  any 
purpose,  such  as  an  army  or  expedition. 
288  1ETELxopny&a  appears  in  the 
Papyri  as  a  technical  term  indicating  the  obligations  a  husband  is  con- 
tracted  to  provide  for  his  wife,  e.  g.  food  and  clothing. 
289 239 
In  II  Cor  ix  10  God  is  said  to  supply  the  seed  to  the  sower  and  ' 
bread  for  food.  In  Gal  111  5  the  verb  and  in  Phil  1  19  the  noun  are  con- 
nected  with  the  supplying  of  the  Spirit.  In  Col  11  19,  the  verb  occurs  in 
a  context  about  supplying  the  Body,  and  may  be  associated  with  the  idea  of 
nutriment, 
290  The  context  does  not  explicitly  mention  eating,  but  the 
idea  of  growth  makes  such  a  reference  plausible.  Another  possibility  is 
to  link  the  term  with  the  giving  of  the  Spirit  (Gal  111  5,  Phil  1  19). 
Perhaps,  then,  the  Head  is  seen  in  its  function  of  breathing;  in  Lam  iv  20 
the  Messiah  is  called  the  "breath  of  our  nostrils. 
29  1  Air,  breath,  i.  e. 
the  Spirit  is  certainly  a  necessity  for  growth.  But  this  too  remains  some- 
what  speculative.  The  idea  of  growth  makes  plausible  a  reference  to  the 
necessities  of  life.  This  need  not  be  confined  to  nutriment  or  air,  but 
nor  should  it  exclude  these.  We  indicate  this  broad  spectrum  by  the 
rendering,  "life-support.  " 
In  Eph  iv  16  the  life-support  clearly  refers  to  what  Christ  supplies 
in  his  function  as  Head.  In  view  of  this  Abbott  takes  the  words  to  mean 
"through  every  part  being  in  touch  with  the  ministration.  ,  292  This  inter- 
pretation  has  the  advantage  of  making  clear  that  the  "provision"  which 
effects  the  Joining  and  uniting  comes  from  Christ,  the  Head.  The  difficul- 
ty  is  understanding  what  "touching  of  the  supply"  actually  means.  It 
cannot  mean  every  member  touches  the  Head.  While;  some  members  touch  the 
Head,  others  do  not.  But  through  members  touching  one  another  what  is  pro- 
vided  by  the  Head  is  communicated  throughout  the  Body.  It  is  better,  then, 
to  understand  the  words  as  "every  life-supporting  contact,  "  or  more  broad- 
ly,  "every  contact  point  that  furnishes  the  life-support  which  comes  from 
the  Head.,,  293  If  the  Head  represents  the  whole  through  its  activity  as 
the  source  of  the  Body's  growth,  then  the  Body,  so  represented,  must 
respond  by  organizing  and  engagi,  ng  itself  in  accordance  with  the  Head's 
function.  Thus  being  joined  and  united  by  every  contact  that  furnishes 
what  Christ  as  Head  provides,  involves  the  activity  of  every  Body  member. 240 
XCLT'  6V6PYeLCXV  tV  llýTPQ  6-V6Q  tXdLaTOU  U6POUQP 
294  Since  the 
phrases  show  no  indication  of  the  coming  verb,  it  is  best  to  take  them 
with  what  precedes. 
295  The  words  indicate  the  standard  mode  of  operation 
according  to  which  members  are  Joined  together  and  united,  adapted  and  co- 
ordinated,  by  means  of  every  contact  that  communicates  the  life-support  of 
the  Head.  The  unity  effected  through  such  life-supporting  contacts  is 
effected  "in  accordance  with  an  activity  that  is  in  a  measure  proper  to 
.  296 
each  individual  part.  -The  unity  caused  by  the  distribution  of  the 
life-support  through  contact  points  occurs  in  accordance  with  the  proper 
activity  of  the  Body's  members.  OEvtpyeLcx  indicates  the  "working,  " 
"activity"  or  "inward  operation"  that  occupies  the  whole  Body,  but  which 
occurs  in  a  measure  proper  to  each  part. 
297  Having  received  from  other 
members  the  necessary  life-support,  an  individual  member  performs  its 
vital  function  in  a  measure  appropriate  to  the  activity  or  operation  in 
which  the  Body  is  engaged.  As  it  functions  properly  it  comes  into  contact 
with  other  members,  so  as  to  communicate  its  contribution  to  the  life- 
support  of  others.  In  this  manner  the  members  are  joined  and  united  in 
the  common  life  process  of  the  Body,  and  as  the  needs  of  the  Body  change, 
as  they  do  in  growth,  there  is  allowance  for  inner  adjustment  and  a 
bringing  into  harmony  of  the  various  parts.  What  becomes  clear,  however, 
is  that  this  whole  process  begins  with  the  Head's  activity  and  function. 
As  suggested  earlier,  Ttrxv  -r6  cQua  includes  Christ  as  xeý=XA,  to 
the  extent  that  as  the  source  of  the  Body's  unity  and-growth  it  stands 
with  the  other  members  as  the  recipient  of  its  own  function.  So  what  has 
been  said  may  to  some  extent  be  applied  to  the  Head.  Indeed,  it  is  the 
supreme  model  of  what  being  a  Body  member  means.  As  with  the  other  mem- 
bers,  the  Head's  activity  brings  it  in  contact  with  other  members,  so  as 
to  communicate  the  life-support  necessary  for  their  activity,  which  in 
turn  supplies  others  and  so  forth  throughout  the  Body.  By  its  function, 
then,  the  Head  continually  adapts  and  co-ordinates  its  own  activity  to 241 
meet  the  changing  needs  of  the  other  members  so  as  to  bring  about  unity 
and  growth.  Of  course,  unlike  other  members,  the  Head's  specific  function 
and  activity  is  to  supply  the  necessities  on  which  the  Body's  life  depends. 
So  the  measure  of  the  Head's  activity  must  be  sufficient  to  supply  the 
measure  necessary  for  the  activity  of  each  individual  member  (cf.  vs.  7). 
Clearly  no  member  can  have  a  measure  greater  than  the  Head's  since  all 
other  members  depend  on  it.  Also  the  means  whereby  the  Head  is  itself 
supplied  belongs  to  a  different  order,  The  author  thinks  in  wholistic 
terms,  The  Head  indicates  the  whole  person  as  the  source  of  the  Body's 
growth  and  unity,  But  the  ultimate  source  of  a  person's  growth  lies  not 
within  the  Body,  but  within  God.  Thus,  the  Head  depends  not  on  the  Body 
for  its  life-support,  but  on  God.  What  Christ  receives  from  God,  he,  so 
to  speak,  puts  in  bodily  form;  that  Isi  he  functions  as  the  Head  of  the 
Body  and  is  thus  joined  and  united  to  believers.  As  such  he  communicates 
his  diAne  life  to-all  who  participate  as  members  of"the  Body,  inspiring 
them  to  function  in  a  measure  appropriate  to  his  gift,  such  that  they 
share  in  effecti.  ng  the  unity  of  the  whole.  The  Body  ts  one  and  many,. 
united  in  diversity,  and  this  livi.  ng  unity  manifests-itself  in  the  Body's 
growth, 
.  . "rhv  cLOETIaLv.  ToO  cxZjia-roc_  noLeC-raL,  The  progression  of  thought 
is  from  the  Head  to  all  the  Body,  to  the  activity  of  Udividual  members, 
to  the  growth  of  the  Body.  Despite  the  grammatical  form  "the  Body  makes 
effective  for  itself  the  growth  of  the  Body,  "  the  Body  as  a  whole  is  pri- 
marily  a  passive  concept.  The  activity  comes  from  individual  members  to 
the  whole,  and  it  is  the  inward  process  that  effects  growth,  This  also 
helps  explain  use  of  the  middle  voice,  nOL.  Cr-raL. 
298  The  Body  makes 
effective  for  itself  the  activity  of  its  members,  as  they  respond  appro- 
priately  to  the  Head  acting  as  the  source  of  the  growth.  Thus,  the  growth 
that  occurs  by  virtue  of  the  Head's  provision  is  manifested  in  the  members 
"being  joined  and  united,  etc.  "  Again,  unity  and  growth  are  two 242 
perspectives  on  the  same*phenomenon,  the  living  Body.  Bodily  growth  ts 
manifested  in  a  living  unity;  Bodily  unity  is  not  static  but  expresses  it- 
self  in  the  living  process  of  growth. 
etc;  OCXO6OUfiV  tau-roa  tv  &Y(inin?  299  The  phrase  recalls  the  up- 
building  of  Christ's  Body  in  vs.  12.  '  The  envisioned  growth  aims  for  the 
complete  spiritual  enhancement  of  the  whole,  with  and  in  Christ,  that 
occurs  in  love.  The  phrase.  tv  dLyd=jj,  though  defining  more  specifically 
otxo6ouA  ,  has  a  dominating  position.  Love  as  we  have  seen  earlier, 
builds  up;  it  is  also  that  through  which  we  speak  the  truth.  The  phrase 
here  specifically  shows  that  this  upbuilding  and  growth  is  intensive,  not 
extensive.  Neither  the  building  up  of  the  Body  nor  its  growth  should  be 
limited  to  simply  an  increase  in  size,  e.  g.  the  Gentile  mission. 
300  it 
depicts  rather  the  continual  strengthening  of  that  bond  or  union  that 
exists  between  Christ  and  believers  and  among  themselves. 
This  is  not  to  deny  a  place  to  the  Gentile  mission  in  the  Body's  in- 
crease.  That  Gentiles  are  now  fellow  members  of  the  Body  through  the 
Gospel  may  well  be  considered  as  growth  in  the  Body.  But  in  view  of  what 
has  been  seen  throughout  this  passage,  the  addition  of  new  members  is  much 
more  likely  an  increase,  not  in  the  Body's  size,  but  in  its  unity.  The 
inclusion  of  new  members  always  involves  an  increased  recognition  of  the 
love  that  Christ  has  shown  to  all  men,  Gentile  or  Jewish.  But  the  acknow- 
ledgment  of  another  as  a  fellow  Body  member  also  entails  an  acknowledgment 
of  one's  interdependence  on  the  function  of  that  member.  It  entails  a 
deepened  awareness  of  the  unity  of  the  whole,  organized  around  one  life 
principle.  Such  increase  is  only  possible  as  believers  participate  more 
fully  in  the  love  that  Christ  has  demonstrated  and  made  available  through 
the  cross.  Thus  the  primary  point  here  is  not  evangelism,  but  the  unity 
of  the  Spirit,  As  the  community  learns  to  forbear  one  another  in  love  and 
maintain  the  unity  of  the  Spirit  through  the  bond  of  peace,  as  they  speak 
the  truth  in  love,  expressing  in  their  lives  the  love  of  Christ  insofar  as 243 
they  are  so  gifted  and  equipped  to  do,  so  then  the  community  will  strength- 
en  its  union  with  Christ  and  manifest  his  love  through  loving  one  another. 
NOTE  ON  dLXXAXcA)v  UýXii  (iv  25) 
In  iv  25  we  have  an  allusion  to  the  Body  of  Christ  concept'in  the 
words  6AXAXcav  vttXn.  After  a  discussion  of  putting  off  the  old  man  and 
putting  on  the  new  man,  who  is  created  after  God  in  the  righteousness  and 
holiness  of  the  truth,  the  author  concludes:  &L6  dnoUlLevoL  T6  tý08oc 
XaXeU-re  dXAOeLcLv  Exac-roC  ue.  -r&  -roG  nXnaCov  cxftoG,  8-rL  talikv 
6AXAXwv  jiýXn.  The  "putting  off  the  lie"  clearly  recalls  the  "putting 
off  the  old  man"  (v's.  22),  and  "speaking  the  truth  to  one's  neighbor"  cor- 
responds  to  the  behavior  expected  of  the  new  man  created  after  God  6v 
6LxcLLocr,  3via  xoLt  6cruSr7yrL  Tfic  6A710eCcLc.  The  imperative  XcLAet-re 
(5AAOCLav  alludes  to  Zech  viii  16.  There  it  concerns  the  factual  and 
truthful  dealing  with  one's  neighbor  in  a  judicial  sense  and  in  accordance 
301 
with.  the  Law.  But  in  Ephesians  the  legal  context  has  been  replaced  by 
fellowship  in  Christ's  Body,  "because  we  are  members  of  one  another.  "  The 
new  man  does  not  stand  in  isolation,  but  in  a  corporate  whole.  If  a  law 
governs  our  speaking  it  is  the  law  of  love,  the  truth  manifested  in 
302  Jesus.  Being  members  of  one  another,  possessing  and  recognizing  the 
same  life  as  new  men,  means  speaking  the  truth  in  deference  to  the  truth 
expressed  in  Jesus.  But  if  falsehood  is  inappropriate  because  we  share 
the  same  life,  it  is  also  inappropriate  because  it  destroys  the  unity  of 
the  Body  and  interrupts  the  ebb  and  flow  of  our  mutual  dependence.  As 
Chrysostom  states:  "If  the  eye  sees  a  serpent,  does  it  deceive  the  foot? 
if  the  tongue  tastes  what  is  bitter,  does  it  deceive  the  stomach  ?  11  303 
The  brief  allusion  to  the  Body  concept  is  informative.  It  shows  how 
dominant  the  Body  concept  is  in  the  author's  thinking.  The  ease  with 
which  the  author  refers  to  the  idea  and  argues  from  it  suggests  that  it 
was  a  common  tool  for  expressing  his  understanding  of  Church  unity,  con- 
veying  both  racial  solidarity  and  organic  unity. 244 
III.  CONCLUSION 
In  Eph  iV  4-16  the  aw-licx  concept  has  a  dominating  and  significant 
role.  This  is  visible  in  the  term's  mere  numerical  presence  occurring  at 
key  points,,  vss..  4,12,  and  M  But  more  importantly,  it  sets  the  tone 
for  the  entire  paraenetical  section.  It  even  emerges  in  an  almost  off- 
handed  way  as  the  basis  for  moral  behavior  Civ  25).  as  well  as  generally 
setting  the  framework  for  the  discussion  of  inner-Church  behavior.  In 
vss..  4-16  the  Body  concept  gives  the  pericope  inner  cohesiveness,  being 
related  to  central  themes  as  the  Spirit,  upbuilding,  maturity,  fullness, 
growth,  and  perhaps  the  cosmos.  This  suggests  that  the  author  found  in 
this  idea  a  reliable  and  familiar  tool  for  expressing  his  presuppositions 
about  the  Church,  its  relation  to  Christ,  and  its  inner  structure.  We 
make  the  followi.  ng  brief  observations: 
(1)  The  Body  depicts  a  unity  that  is  A  given,  The  importance  of 
unity  as  a  theme  in  this  exhortation  is.  clearly  stated  when  the  author 
calls  on  his  readers  to  maintain  "the  unity  of  the  Spirit  in  the  bond  of 
peace.  "  This  unity  is  A  given  which  is  to  be  maintained,  not  created. 
The  reference  to  "one  Body"  follows  in  a  confessional  type  statement  con- 
cerning  the  focal  points  of  Church  unity.  Living  in  a  manner-worthy  of 
the  Christian  calling  involVesýrecognizing  the-,  divineigrounds-.  of.:  Church 
unity.  The  strategic  positioning  of  "one  Body"  gives  it  a  dominating  po- 
sition  over  the  entire  discussion  of  the  given  grounds  of  unity,  ývss.  4-16. 
Nowhere  is  it  stated  that  the  Body  is  formed  by  the  activity  of  its  mem- 
bers;  its  unity  is  always  a  given  in  which  the  Church  can  mature  and  grow. 
(2)  The  Body  depicts  a  twofold  unity.  The  "unity  of  the  Spirit"  is 
not  simply  that  effected  between  believers,  but  also  between  believers  and 
the  one  Spirit.  The  same  holds  true  of  the  Body  concept:  it  depicts  the 
unity  between  believers,  and  between  Christ  and  believers.  As  in  the 
earlier  chapters,  we  suggested  that  this  twofold  unity  is  understood  in 245 
terms  of  Semitic  corporate  personality,  These  ideas  take  on  specific 
shape  in  the  author's  New  Adam  theology. 
This  concept  especially  gives  coherence  to  the  grouping  of  the  Body, 
Spirit  and  hope  in  vs.  4.  It  is  also  likely  the  New  Adam  concept  lies 
behind  the  references  to  the  Full-grown  Man  (vs.  13)  and  the  Church's 
growth  into  the  Corporate  Christ  with  respect  to  all  things  (vs.  15). 
Thus  the  Body  concept  offers  the  author  a  convenient  tool  for  expressing 
the  solidarity  between  Christ  as  the  New  Adam  and  the  Church  as  a  new 
humanity.  As  we  suggested  in  ch.  II,  the  author  combines  the  racial  soli- 
darity  usually  associated  with  crdLpE,  with  the  Greek  idea  of  organic  whole- 
ness  usually  associated  with  aU)ua.  The  combination  is  unusually  rich  and 
suggestive,  allowing  the  aroji(%  concept  to  convey  the  author's  Semitic  pre- 
suppositions.  Thus,  unity  in  the  Body  also  means  unity  with  Christ  who  is 
this  Body.  But  it  also  allows  the  author  to  show  that  equality  does  not 
mean  sameness,  but  diversity.  Nor  does  unity  with  Christ  mean  exact  iden- 
tity,  but  a  functional  identity  in  which  Christ-remains  distinct  as  Read. 
(3)  The  one  Body  stands  in  relation  to  the  one  Spirit.  In  contrast 
to  I  Cor  xii  1-27  (but  cf.  Rom  xii  3-8),  there  is  little  mention  of  the 
relation  between  the  Body  and  the  Spirit.  The  two  occur  together  in  the 
creedal  statement  of  vss.  4-6,  but  afterwards  the  Spirit  is  not  explicitly 
mentioned  in  the  pericope.  The  occurrence  of  the  Body  concept  before  the 
Holy  Spirit  in  vs.  4  has  occasioned  some  discussion.  But  once  Ev  cc)4a 
is  seen  as  referring  to  the  Corporate  Christ,  this  difficulty  is  largely 
overcome.  The  "one  Body"  portrays  the  Church  in  its  living  relation  to 
Christ.  It  is  likely  that  the  Spirit  animates  the  Body.  However,  the 
point  is  not  the  body/soul  dichotomy,  but  the  possession  of  a  body  by  the 
life-giving  Holy  Spirit.  The  image  is  of  God  acting  through  His  Spirit  to 
bring  life  to  and  lay  claim  on  the  person  as  a  totality;  and  this  person 
is  none  other  than  the  crucified  and  exalted  Christ.  As  such,  Christ  as 
the  New  Adam  has  become  a  life-giving  Spirit.  As  believers  are 246 
incorporated  through  faith  and  baptism  into  Christ,  they  share  in  the  one 
Spirit. 
The  Spirit  is  probably  also  closely  linked  to  Christ's  giving  of  the 
gifts  and  the  equipping  of  the  saints.  However,  vss.  9-10  do  not  refer 
to  Christ's  descent  in  the  Spirit,  but  his  humble  descent  into  human 
existence.  Thus  the  spiritual  gifts  of  the  exalted  Christ  cannot  be 
separated  from  the  sacrificial  love  shown  in  the  life  of  Jesus.  Perhaps 
the  Spirit  is  identified  with  the  "life-support"  provided  by  the  Head,  and 
communicated  through  Church  members  filling  their  appointed  tasks 
according  to  the  grace  given  them.  If  so,  the  Spirit  could  be  linked  to 
the  Head's  function  of  breathing.  But  the  poi,  nt,  while  suggestive,  lacks 
concrete  evidence  and  remains  speculative. 
(4)  The  Body  depicts  a  diverse  unity.  If  the  "one  Body"  of 
vs.  4  still  has  in  view  the  unity  between  Gentile  and  Jewish  Christians, 
it  also  prepares  for  the  discussion  of  diverse  gifts.  In  vs.  7  we  dis- 
covered  that  God  grants  gracO-  to  each  Christian  in  accordance  with  the 
measure  that  Christ  gives.  The  author  then  shows  that  Christ  gives  not 
one  gift,  but  "gifts"  to  men  by  citing  Ps  1xviii.  The  gifts  he  lists  in 
vs.  11  pertain  to  ministries  active  throughout  the  universal  Church. 
These  ministries  with  their  similarities  and  differences  are  a  continua- 
tion  of  the  one  ministry  of  Jesus.  When  it  is  seen  that  these  functions 
are  given  "to  equip  the  saints  for  a  work  of  service  to  edify  the  Body  of 
Christ,  "  it  becomes  clear  that  every  Christian  is  called  to  serve  according 
to  the  measure  of  grace  that  he  has  received.  The  Church  as  the  Body  of 
Christ  is  a  structured  unity  with  a  diversity  of  functions,  each  given  to 
enhance  the  whole.  This  point  is  driven  home  in  vs.  16.  Working  in  a 
measure  proper  to  itself  each  member  is  joined  and  united  to  other  members 
by  means  of  the  contacts  through  which  it  communicates  the  Head's  life- 
support.  But  it  can  do  so  properly  only  as  each  member  likewise  provides 
its  necessary  function  that  contributes  to  the  Body's  life.  Thus  are 247 
diversity  and  mutual  dependence  necessary  for  the  unity  and  growth  of  the 
whole. 
(5)  The  Body  depicts  a  unity  that  may  be  built  up,  mature  and  grow. 
If  in  Eph  11  21  oNo6oliA  depicts  a  numerical  and  extensive  addition 
to  the  Church,  in  Eph  iv  12  and  16  it  refers  to  the,  comprehensive  and  in- 
tensive  spiritual  enhancement  of  the  Church  in  relation  to  Christ.  This 
includes  adding  new  members,  but  is  not  confined  to  that.  Even  numerical 
increase  is  to  be  seen  as  the  building  up-of  the  love  of  Christ  manifested 
in  the  Church.  This  concerns  both  aspects  of  unity  which  the  Body  of 
Christ  indicates:  unity  with  other  members,  and,  with  the  person,  who  acts 
through  those  members.  This  upbuilding  process  gives  a  historical  perspec- 
tive  on  the  Church,  implying  that  the  Body  had  not  yet  reached  its,  in- 
tended  goal.  The  Church  is  Christ's  Body,  but  not  yet  all  that  Christ's 
Body  can  and  will  be. 
This  perfected  state  of  the  Church  is  expressed  by  dLvhp  -rtXcLoc. 
"Attaining  to  the  Perfect  Man.  "  refers  to  the  Church  as  Christ's  Body 
attaining  to  a  "Full-grown  Man.  "  Here  we  noted  a  clear  link  between  unity 
and  growth  or  maturation.  Maturing  means  to  become  more  united,  to  be  a 
full-grown  person  whose  members  are  fully  integrated  with  one's  will  and 
whose  will  is  fully  aligned  with  God's  will.  We  saw  this  link  between 
unity  and  growth  in  vss.  15-16  as  well.  Bodily  growth  is  manifested  in 
the  Body  being  joined  and  united,  responding  appropriately  to  the  activity 
of  the  whole  person  whose  activity  is  represented  in  the  functioning  of 
the  Head.  Bodily  unity  is,  then,  not  static,  but  expresses  itself  dynami- 
cally  in  the  living  process  of  growth.  Thus,  unity  and  growth  are  two 
perspectives  on  the  same  phenomenon,  the  living  Body.  What  growth  brings 
especially  to  expression,  is  the  Body's  teleological  destiny  of  attaining 
perfection.  Such  perfection  no  doubt  includes  an  increase  in  membership 
as  in  the  Gentile  mission,  but  belongs  itself  under  the  rubric  of  unity;  a 248 
growth  that  attains  to  the  unity  that  comes  from  believing  and  knowing 
the  Son  of  God,  that  builds  itself  in  love. 
While  the  Church  has  its  role  in  attaining  this  goal,  the  stimulus 
for  the  process,  and  any  real  hope  for  success,  clearly  lies  in  Christ, 
who  as  Head  fills  the  Body  with  the  attributes  and  powers  of  his  own  life. 
Thus  the  Church  is  not  to  remain  as  babes  tossed  to  and  fro,  but  grow  up 
into  him  with  regard  to  all  things,  whom  is  the  Head.  We  agree  with 
Schlier  that  in  vs.  15,  e%  oLft6v  should  refer  to  Christ  in  this  corpor- 
ate  dimension  as  the  Body  of  Christ.  But  the  idea  is  not,  -as  Schlier 
suggests,  that  the  Church  causes  all  things  to  grow  in  our  corporate  unity 
with  Christ  into  the  Full-grown  Man.  Possibly  -r&  TEdLv-rcL  simply  means 
"in  every  respect.  "  But  the  author  has  repeatedly  emphasized  God's  (vs.  6) 
and  Christ's  (vs.  10)  universal  Lordship.  We  grow  into  the  Corporate 
Christ  with  regard  to  all  things-in  heaven  or  on  earth.  This  means  the 
Church  more  and  more  expresses  corporately  the  new  humanity  of  the  New  - 
Adam.  Thus  Christ  as  Head  points  to  the  exalted  mode  of  being  toward  which 
the  whole  Body  moves  with  regard  to  all  things.  Again  this  growth  is  in- 
tensive,  not  extensive;  the  Body  does  not  become  the  cosmos,  but  matures 
inwardly  in  its  relation  with  Christ  which  has  consequences  for  its  rela- 
tion  to  the  world.  This  growth  is  linked  above  all  to  the  truth  of  Christ 
expressed  through  sharing  his  love. 
(6)  The  Body  finds  the  source  of  its  unity  and  growth  in  its  Head, 
Christ.  As  in  Eph.  i  22-23,  the  author  views  the  organic  Head/Body  relation 
through  his  Semitic  presuppositions.  The  Body  is  a  God-willed  unity  whose 
members  may  indicate  the  whole  person  in  a  particular  function.  The  author 
views  this  person  from  the  perspective  of  the  Head,  functioning  to  provide 
what  is  necessary  for  the  Body's  unity  and  growth,  i.  e.  its  life.  The 
author  adapts  the  Greek  idea  of  an  organism  because  he  could  view  the  Body 
as  engaged  in  the  activity  that  the  Head  represents.  Thus  participation 
in  the  Body.  is  seen  as  participation  in  the  activity  of.  the  person  whose 249 
activity  is  represented  wholistically  by  the  Head,  In  this  way,  the  Head 
serves  as  the  model  of  the  activity  in  question,  and  as  the  enabling 
source  whereby  other  members  in  their  own  measure  may  emulate  the  model. 
There  are  hints  of  this  throughout  the  pericope.  The  qualities  of 
Christian  existence  mentioned  in  vss.  2-3  are  readily  seen  in  the  life  of 
Christ.  But  it  is  equally  clear  that  without  the  grace  that  God  grants 
Christians  according  to  Christ's  gift,  their  ability  to  exercise  these 
qualities  would  be  sorely  limited.  Also  the  various  ministries  mentioned 
in  vs.  11  may  be  viewed  as  a  continuation  of  Jesus'  ministry.  But  again 
it  is  clear  that  Christ  himself  gives  these.  Or  again,  if  we  speak  the 
truth  in  love,  we  certainly  follow  Christ's  example.  But  Christ  is  also 
the  source  of  the  truth  we  speak  and  the  love  through  which  we  speak.  So 
too  Christ  as  the  Head  exemplifies  what  it  means  to  be  joined  and  united 
to  the  Body.  But  the  Head  does  this  in  its  function  of  providing  every- 
thing  necessary  for  other  Body  members  to  participate  in  the  ongoing  life 
of  the  Body.  Thus  participation  in  the  unity  and  growth  of  the  Body  is  a 
manifestation  of  participation  in  the  person  who  is  indicated  and  identi- 
fied  by  the  function  of  the  Head.  Thus  the  unity  of  this  Body  means  unity 
with  the  person  who  is  thi  s  Body. 
(7)  The  Body  is  primarily  a  passive  concept.  In  earlier  chapters  we 
discovered  that  the  Body  is  primarily  passive,  the  recipient.  In  this 
pericope  the  passive  character  of  the  Body  also  emerges.  This  is,  of 
course,  less  clear  in  vs.  4  with  the  short  expression  "one  Body.  "  Even 
here,  the  term  indicates  the  Corporate  Christ  who  is  quickened  by  God 
acting  through  His  one  Spirit.  It  is  tempting  to  see  God  breathing  the 
Spirit  of  life  onto  the  Head  of  the  Body  of  the  New  Adam.  Be  that  as  it 
may,  the  passive  character  of  the  Body  is  seen  in  vs.  12  where  the  Body  is 
built  up  by  the  activity  of  members  inspired  by  Christ.  Also  in  vs.  16 
we  saw  that  a6gia  is  primarily  passive.  The  activity  of  the  members  is 
stressed,  but  this  stands  over  against  the  whole  which  receives  the  benefit 250 
of  the  activity.  Also,  even  the  activity  of  individual  members  is  a 
response  to  the  Head's  activity.  The  whole  Body  is  seen  as  passively 
engaged  in  the  activity  represented  by  the  Head.  Thus  even  as  a  totality 
of  individual  members  acting  out  their  proper  roles,  the  Body  does  not 
represent  a  corporate  agent,  but  a  corporate  recipient.  For  this  bodily 
activity  defines  not  the  outward  content  of  obddience,  either  corporately 
or  individually,  but  its  inward  character.  The  totality  of  individual 
members  responding  to  and  engaged  in  the  activity  of  Christ  as  Head, 
defines  and  demonstrates  the  Body's  receptivity  of  and  dependence  on 
the  Head's  life-support. Iv 
THE  BODY.  OF  CHRIST  AND  THE  BRIDE  OF  CHRIST 
EPHESIANS  v  22-33 
Eph  v  22-33  is  rich  in  material  relevant  to  our  investigation.  As 
part  of  a  Christian  Haustafel  the  pericope  concerns  marital  relationships. 
In  this  regard,  we  find  our  first  instances  of  xecpoLAh  and  c3ua  referring 
to  persons  other  than  Christ  or  the  Church.  Also  important  here  is  the 
uta  c7dLPE  union  described  in  Gen  ii  24  and  quoted  at  vs.  31.  In  this 
framework  the  marital  relation  is  continually  compared  to  the  Christ/ 
Church  relation.  In  the  portions  concerning  Christ  and  the  Church  we  find 
statements  of  direct  importance  to  our  inquiry.  In  vs.  23  Christ  is 
called  xePoLXfi  -rfic  txxXnaCac;  and  then  cxa-rhp  -roO  crd)ua-roc;  in  vs.  30 
we  learn  the  reason  for  Christ's  continual  nurture  and  care  for  the  Church 
is  6-rL  ji6;  01  6cjLýv  -roO  c6ua-roc  aftoG.  These  quite  obvious  points 
deserve  fuller  treatment.  But  also  the  appearance  of  arolioL  XpLa-roO  in  a 
context  concerning  marriage  raises  questions  about  its  relation  to  the 
utoL  crdLPC-  union  of  Gen  ii  . 24  and  the  author's  nuptial  imagery.  To  better 
understand  these  problems  and  probe  their  possible  solution,  we  proceed 
to  an  exegetical  study  of  the  context  and  text.. 
CONTEXT 
Eph  v  22-33  forms  the  first  section  of  a  larger  block  of  ethical  ex- 
hortations  that  extend  through  vi  9.  This  material  may  be  divided  into 
three  sections  of  reciprocal  sets:  (1)  wives  and  husbands,  v  22-33; 
(2)  children  and  fathers,  vi  1-4;  and  (3),  slaves  and  masters,  vi  5-9. 
This  cluster  of  exhortations  differs  in  form  and  content  from  what 
precedes  and  follows,  and  may  be  removed  without  destroying  any  train  of 
thought,  This  strongly  suggests  that  we  are  dealing  with  some  type  of 
traditional  formulation.  Finally,  this  block  of  material  shows  similari- 
ties  to  other  passages  in  the  New  Testament  (e.  g.  Col  iii  18-iv  1; 
I  Tim  11  8-15;  Tit  ii  1-10;  1  Pet  11  13-111  7;  cf.  also  Rom  xiii  1-7; 252 
Tit  iii  If)  and  in  the  Apostolic  Fathers  (q,  g.  Did  iv  9-11;  Barn  ixxx 
5-7;  1  Clem  xxi  6-9;  Pol.  Phil.  iv  2-vi  3)'.  1  These  passages  have  tended  to 
2  be  gathered  and  scrutinized  under  the  general  rubric,  Haustafeln.  Since 
Eph  v  22-vi  9  stands  squarely  in  this  circle  of  passages,  a  brief  survey 
of  the  character,  background,  and  motivating  factors  in  the  development 
of  the  NT  Haustafeln  will  enhance  our  understanding  of  the  context. 
Excursus:  The  NT  Haustafeld 
W. Schrage  defines  the  general  character  of  the  Haustafeln  in  this 
way: 
Unter  Haustafeln  verstehe  ich  wie  üblich  diejenigen 
paränetischen  Stöcke,  die  sich  formal  durch  Ihre  Geschlos- 
senheit  und  übersichtliche  Disposition  von  der  sonst  mehr 
lockeren,  regellosen  und  eklektischen  Aufreihung  der  ntl. 
Mahnungen  abheben  und  die  inhaltlich  vor  allem  das  Verhalten 
der  verschiedenen  Stände  zu  ordnen  versuchen.  4 
The  most  extensive  and  well  known  NT  examples  of  the  kind  of  paraenet- 
ical  material  described  by  Schrage  are  Col  iii  18-vi  1;  Eph  v  (21)22-33; 
I  Pet  ii  13-iii  7.5  Studies  on  these  texts  have  revealed  a  fairly  stylized 
form  of  exhortation:  (1)  a  direct  form  of  address,  usually  in  the  nomina- 
tive  case  with  the  article,  e.  g.  at  YuvcLNec;  (2)  an  exhortation  in  the 
imperative  mood  that  treats  the  addressee's  relation  to  his  or  her  social 
counterpart,  e.  g.  Ono-r6cycrecOe  -rorc  dLv6p&cYLv;  (3)  a  theological  motive 
or  reason  why  the  prescribed  behavior  is  to  be  followed,  e.  g.  6C  dLvflxev 
tv  xupeýP. 
6  Also  characteristic  is  the  grouping  of  exhortations  into 
reciprocal  pairs  such  as  wives  and  husbands,  slaves  and  masters  (though 
contrast  I  Pet  ii  13-25).  When  such  coupling  occurs  the  subordinate  class 
is  routinely  addressed  first.  7  Finally,  a  particular  injunction  may  be 
emphasized  and  reinforced  through  popular  moralisms,  Christological  formu- 
lations,  or  Old  Testament  examples  or  quotations.  8 
Such  stylization  suggests  that  the  passages  in  question  are  indebted 
to  common  traditional  materials  and  cannot  be  considered  as  mere  ad  hoc 
compositions. 
9  Still,  the  application  of  these  materials  is  not  rigid  or 253 
inflexible,  and  there  is  a  noteworthy  variety  of  expression  and  freedom 
of  movement. 
10  Thus,  in  outlining  the  traditional  character  of  the  NT 
Haustafeln  we  again  agree  with  Schrage: 
Die  Haustafeln  sind  also  weder  ein  unwandelbarer  Topos 
neutestmentlicher  Ethik  -etwa  ihr  unveränderlicher,  anauf- 
eebbarer  Kern,  der  sterotyp  widerholt  worden  wäre-  noch 
bieten  sie  eine  bloss  aus  dem  Augenblick  heraus  entworfene 
und  auf  einmalige  Situationen  zugeschnittene  ad-hoc-Ethik. 
Sie  verbinden  Vielmehr  Traditions-  mit  Situationsbezogen- 
heit,  Konvention  mit  Flexibilität,  und  jeder  urchristliche 
Lehrer  wird  die  beiden  genannten  Momemte  verschieden  mit- 
einander  verbunden  haben.  11 
Recognition  of  the  traditional  character  of  the  NT  Haustafeln  in- 
creases  the  importan  ce  of  determining  its  background.  12  J.  E.  Crouch  has 
recently  suggested  that  the  NT  house  codes  have  roots  in  Hellenistic 
Judaism.  13  Crouch  shows  that  Hellenistic  Judaism  adapted  the  stoic 
xcLOfixov  schema,  whose  roots  go  back  to  the  "unwritten  laws"  of  Greek 
society. 
14  This  Hellenistic  model  lists  duties  pertaining  to  reverence  for 
the  gods,,  honor  of  country  and  parents,  duty  to  family  and  friends.  15 
Recognizing  the  universal  concern  of  the  pagan  model,  Hellenistic 
Judaism  incorporated  this  into  its  proclamation  of  ethical  monotheism  and 
possibly  linked  it  to  its  own  universal  scheme  of  Noachian  laws.  16  The 
main  texts  are  Philo,  Ap.  pro  Iud.  vii  1-9,  cf.  Decal.  165ff;  Jos.  Ap.  II 
190-219;  and  ps.  Phocylides  175-227.  The  Jewish  formulators  naturally 
made  certain  modifications. 
17  There  is  no  revering  of  pagan  gods,  but 
obedience  to  the  one  Creator  and  His  divine  Law.  Also  the  distinction 
between  submissive  and  superior  persons-now  appears  and  their  social  duties 
are  discussed  in  terms  of  reciprocal  behavior.  Finally  non-stoic  ideas  of 
submission  of  women,  and  the  threefold  scheme  of  wives,  children  and  slaves 
become  prominent  and  associated  with  this  Hellenistic-Jewish  version  of 
divine  Law.  Thus,  regarding  form  and  to  some  degree  context  Crouch  brings 
forth  important  parallels  from  Hellenistic  Judaism  to  the  NT  Haustafeln. 
'More  recently,  Schrage  has  pointed  to  yet  another  characteristic  of 
the  NT  formulations  that  has  parallels  in  the  ethical  pronouncements  of 254 
that  era;  i.  e.  Mimesis-Gedanke.  18  'This  is  the  idea  that  ethical  behavior 
finds  its  motivation  and  basis  in  the  example  and  model  of  the  divine. 
For  the  Stoics  this  idea  is  incorporated  into  their  elaborate  system  of 
cosmic  pantheism,  wherein  all  things  and  structures  were  graded  manifesta- 
tions  of  divinity.  In  this  way  they  find  a  "natural"  basis  and  norm  for 
ethics  in  the  example  of  the  divine.  Thus,  one  should  relate  to  his 
country  (baaveL  8OTepor,  Uoc,.  or  honor  his  parents  &c-  OcCov  -rLv(x 
-rxktov. 
19 
Persons  in  authority  are  also  expected'to  conform  to  divine' 
patterns  or  principles  of  behavior,  Thus,  according  to  Dio  Chrysostomus, 
it  is  God  whom  rulers  "must  always  imitate  in  discharging  their  responsi- 
bilities  directing  and  conforming  their  ways  as  far  as  possible  to  his 
/T.  e.  God's7  pattern.,, 
20  The  same  idea  is  present  when  Libanios  states 
that  the  excellence  of  marriage  is  proved  through  the  example  of  the  gods, 
or  when  according  to  Seneca,  Chrysippus  defines  marriage  in  relation  to 
Jupiter  Gamelios  and  Genethlios.  21 
Schrage  goes  on  to  show  how  Philo  knew  and  to  some  extent  took  over 
these  ideas.  22  To  be  sure,  such  Mimesis  thinking  is  not  prevalent  in 
those  Hellenistic-Jewish  texts  that  Crouch  has  shown  most  nearly  resemble 
the  NT  Haustafeln.  Still  the  value  of  Schrage's  thesis  lay  not  so  much  in 
one  to  one  parallels  as  in  indicating  a  widespread  atmosphere  in  which 
ethical  pronouncements  were  considered  to  have  their  motivation  and  basis 
in  the  divine.  Hellenistic  thinking  found  its  starting  point  in  the  natu- 
ral  order,  of  which  the  gods  were  ultimately  representatives.  Not  surpris- 
ingly,  Hellenistic  Jews  would  replace  conformity  to  divine  beings  who 
manifest  a  divine  principle  of  nature  with  conformity  and  obedience  to 
the  divine  Law  given  and  revealed  by  the  one  God.  But  both  are  caught  up 
in  the  same  quest  for  a  divine  basis  for  ethical  conduct,  and  in  this 
quest  the  NT  Haustafeln  also  participate. 
.  We  conclude,  then,  that  Hellenistic  sources,  primarily  those  of  Hel- 
lenistic  Judaism,  provide  the  most  informative  background  for  the  NT  house 255 
codes.  Here,  parallels  to  the  NT  material  are  found  as  to  the  form,  con- 
23  tent,  and  quest  for  a  divine  ethical  motivation.  The  question  now 
arises  as  to  what  motivating  factors  lay  behind  the  emergence  of  this 
kind  of  exhortation.  In  view  of  the  variety  and  complexity  of  the  data, 
24  it  is  unlikely  that  a  single  reason  will  suffice,  as  an  explanation. 
Several  factors  were  probably  i*nvolved;  some.  general,  others  perhaps  more 
specific,  all  interrelated.  We  outline  several  relevant  factors;  , 
(1)  The  NT  Haustafeln  belong  to  the  NT  ethical  tradition  and  share 
its  basic  motivations.  A  need  of  any  religion  involving  concepts  such  as 
"repentence,  "  "new  creation,  "  and  "freedom,  "  is  to  expound  the  implica- 
tions  of  its  faith  for  everyday  living.  This  is  especially  so  with 
Christianity  since  Christ  is  proclaimed  Lord  of  the  world.  The  Haustafeln, 
as  other  ethical  portions  of  the  New  Testament,  represent  attempts  to 
answer  the  question:  "How  does  one  live  out  his  faith  in  Christ's  Lord- 
ship  in  the  multifaceted  position  of  being  in  the  world?  " 
(2)  The  parousia  did  not  occur.  Dibelius  thinks  the  waning  belief 
in  an  imminent  parousia  caused  the  Church  to  orient  itself  to  everyday 
25 
problems.  This  view  has  rightly  been  criticized  and  by  itself  could  not 
explain  the  rise  of  the  NT  Haustafeln.  26  Still,  ý  distinction  exists  be- 
tween  a  belief  in  an  imminent  parousia  and  the  fact  that  it  did  not  occur. 
The  point  here  is  not  the  intensity  of  a  belief,  but  what  would  happen  as 
each  day  passed;  problems,  both  new  and  old  would  arise  and  need  answering. 
(3)  Related  to  the  second  factor  is  a  third,  Church  growth.  As  time 
passed,  the  Church  grew  in  numbers.  Such  an  increase  in  numbers  makes  more 
pressing  the  temptation,  if  not  the  necessity,  to  formalize  common  answers 
to  common  problems. 
(4)  A  fourth  factor  is  the  Gentile  mission.  Large  numbers  of  Gentile 
converts  would  only  intensify  the  pressure  created  by  a  growing  Church. 
Perhaps  these  people  needed  instruction  in  matters  commonplace  in  Jewish 
quarters.  The  possibility  of  misinterpreting  the  Gospel  of  freedom  on 
Hellenistic  presuppositions.  may,  - '  as  Schroeder  and  Crouch  argue,  have  also 
27  played  a  role  here.  In  any  case,  these  people  would  have  special  need  of 
instructions  for  social  living  whose  motive  lies,  not  in  conformity  to  pan- 
theistic  gods  or  universal  nature,  but  in  the  worship  of  Christ  as  Lord. 
With  factors  like  these  involved,  the  framers  of  the  Haustafeln  adapted 
materials  from  Hellenistic  Judaism  that  held  an  universal  appeal  as  answers 256 
to  similar  problems.  Their  unique  contribution  was  to  transform  the 
materials  in  view  of  the  revelation  of  Christ  as  Lord..  By  placing  Christ 
at  the  very  center  of  ethical  motivation,  the  whole  network  of  ethical 
realities  (e.  g.  the  understandi.  ng  of  the  self,  models  for  behavior,  how 
28 
one  comes  to  know  a  moral  principle,  etc.  )  makes  a  decided  shift. 
Neither  the  natural  order  nor  the  Torah  serves  as  the  ultimate  divine 
standard,  but  the  love  of  God  in  Christ.  '  Christ's  Lordship  over  all 
things  and  his  rule  of  love  are  seen  to  permeate  everyday  relations  and 
structures  of  the  worId.  So  the  Christian  is  not  called  to  flee  the 
world,  nor  simply  acquiesce  to  it,  but  allow-Christ's  Lordship  and  his 
rule  of  love  to  penetrate  its  very  fabric.  Sb,  a'new  perspective  is  given 
from  wfiich  thd,,  Christian  may  view  and  decide  Mat  is  proper  in  theiLord. 
The  Ephesian  Haustafel 
We  turn  now  to  some  particular  problems  surrounding  the  Eph. 
Haustafel,.  We  note  the  following:  (1)  its  relation  to  Col  iii  18-iv  1; 
(2)  the  motivation  for  its  inclusion;  (3)  the  concentration  on  wives  and 
husbands;  (4)  its  relation  to  vs.  21. 
(1)  The  Col.  and  Eph.  Haustafeln  are  closely  related.  Both  address 
the  same  classes  of  people  in  the  same  order.  Of  the  324  words  of  the 
EPh.  Haustafel,  70  are  also  in  the  Col.  version  of  117  words. 
29  On  such 
evidence  some  scholars,  e.  g.  Mitton,  conclude  that  Ephesians  has  borrowed 
and  expanded  the  Col.  Haustafel.  30  But  differences  are  also  noteworthy, 
and  theories  of  literary  dependency  when  pressed  become  less  straight- 
31  forward.  Still,  the  theory  that  Colossians  and  Ephesians  simply  use  a 
common  tradition  differently,  will  not  suffice  in  any  simple  form.  For 
one  cannot  separate  the  problem  of  this  text  from  the  larger  issue  of  the 
interrelation  of  Colossians  and  Ephesians.  This  issue  is  beyond  the 
bounds  of  our  subject  matter,  and  it  will  suffice  here  to  make  three 
general  observations:  (a)  a  close  relation  exists  between  the  Col.  and 
Eph.  Haustafeln,  but  the  contours  are  not  altogether  clear;  (b)  Ephesians 257 
makes  its  own  use  of.  the  traditional  material,  whether  derived  directly 
from  Colossians  or  otherwise;  (c)  in  usi.  ng  this  material,  our  author  re- 
spects  its  overall  structure  and  his  expansions  occur  within  that  framework. 
(2)  What  motivated  the  author  to  include  this  material  in  his  letter? 
Of  course,  the  motives  listed  above  for.  all  the  NT  house  codes  have  a  role 
here.  But  what  may  be  ascertained  from  this  particular  occurrence  of  a 
Haustafel.?  The  treatment  is  too  general  to  discern  any  immediate  problem 
among  the  readers.  The  author  was  just  as  likely  trying  to  avoid  problems 
as  to  respond  to  them.  Perhaps  one  key  is  noting  that  the  author  limits 
his  discussion  to  the  Christian  household.  Why  is  this?  Certainly  the 
Christian's  relation  to  government  authorities  is  important  and  in  fact 
belonged  to  the  haustafelliche  genre. 
32 
. 
We  suggest  that  the  author  has  a  theological  concern  for  the  house- 
hold.  This  has  largely  been  denied  of  late,  at  least  in  the  sense  that 
the  author  intends  to  establish  the  family  as  the  place  or  the  main  form 
of  I'menschlichen  Zusammenslebens.  ,  33  With  such  criticism  we  agree.  Still, 
the  household  is  an  important  place  for  such  living  and  as  such  it  may  be 
the  object  of  theological  reflection.  Theological  concern  for  the  house- 
hold  does  not  limit  Christian  living  to  the  household,  but  extends  it.  into 
the  household.  The  Gospel  of  peace  must  penetrate  one's  most  immediate, 
intimate  and  private  relationships;  even  here  worship  of  Christ's  Lordship 
34 
must  be  seen  in  one's  concrete  relations  to  others. 
(3)  Related  to  the  second  question  is  a  third:  Why  is  such  a  large 
amount  of  material  devoted  to  the  section  about  marriage?  Scholars  have 
tended  to  answer  this  question  in  one  of  two  ways. 
(a)  This  section  receives  so  much  space  because  marriage  is  not 
really  the  focal  point.  Rather  the  author  sees  in  marriage  a  symbol  for 
the  Christ/Church  relation,  and  so  uses  it  as  a  springboard  to  expound  on 
Christ  and  the  Church.  35  The  difficulty  here  is  that  the  text  suggests 
just  the  opposite  procedure,,  i.  e.  the  marital  relation  is  viewed  from  the 258 
standpoint  of  the  Christ/Church  relation,  and  not'vice  versa.  Thus,  the 
Christ/Church  relation  always  falls  under  the  domain  of  cbc  and,  xc%06c, 
and  so  forms  the  starting  point  of  the  comparisons, 
A  modified  version  of  this  view  might  suggest  that  the  Christ/Church 
relation  begins  as  the  comparative  point  of  departure,  but  that  in  vs.  31 
(=  Gen  ii'24)  the  procedure  Is  reversed.,  Thus,  a  kind  of  dialectical. 
train  of  thought  emerges,  the  Christ/Church  relation  informing  the  ' 
husband/wife  relation  and  vice  versa.  This  modified  view  brings  out  what 
was  probably  the  case:  there  was  a  certain  interplay  between  relations, 
36  images  and  metaphors.  But  granted  such  a  conceptual  interplay,  this 
does  not  in  itself  explain  the  text's  main  emphasis.  '  Only  when  an  alle- 
gorical  interpretation  of  Gen  ii  24  is  made  the  key  to  understanding  the 
author's  overall  intention  does  this  dialectical  approach  answer  our 
question.  And  then,  the  answer  is  essentially  the  same  as  above:  human 
marriage  is  a  springboard  for  an  extended  teaching  about  Christ  and  the 
Church,  and  this  teaching  is  uppermost  in  the  author's  mind.  But  granted 
an  allegorical  interpretation  of  vs.  31,  it  is  not  at  all  clear  that  such 
a  sweeping  conclusion  could  be  made. 
(b)  The  second  view  is  that  marriage  is  the  text's  focal  point. 
37 
The  amount  of  material  is  due,  then,  either  to  the  author  simply  being 
38 
carried  away  with  his  statements  about  Christ  and  the  Church,  or  to  his 
taking  time  to  unfold  what  he  thinks  to  be  a  special  revelation  about  the 
marital  relation. 
39  The  latter  seems  more  probable,  but  in  either  case 
the  statements  about  Christ  and  the  Church  are  introduced  to  explain 
40 
marriage,  not  vice  versa. 
If  the  marital  relation  is  the  pericope's  focal  point,  then  the 
amount  of  material  devoted  to  it  may  also  imply  that  this  relation  plays 
a  key  role  in  the  structure  of  the  household.  Such  a  key  position  may 
have  been  considered  self-evident,  or  have  been  inferred  from  Gen  11  24. 
From  this  text  and  a  knowledge  of  its  context,  we  can  see  that  marriage 259 
is  (i)  instituted  directly  by  God  through  an  act  of  creation;  (ii)'prior 
in  time  to  the  other  household  relations;  and  (iii)  the  basis  on  which 
new  households  are  founded.  It  is  true  that  the  author  never  draws  any 
of  these  implications  directly.  Perhaps  in  this  respect  the  traditional 
framework  was  somewhat  limiting.  Thus,  if  the  author  wishes  to  claim  the 
household  for  Christian  living,  he  must  make  that  claim  abundantly  clear 
as  to  marriage. 
Under  view  (b),  then,  the  Christ/Church  relation  appears  not  for  its 
own  sake,  but  in  the  process  of  extending  the  Gospel  of  peace  into  this 
important  household  relation.  In  claiming  marriage  for  Christian  living 
the  author  orients  the  readers  in  haustafelliche  fashion  to  the  revelatory 
models  of  Christ  and  the  Church:  i.  e.  he  tells  his  readers  about  marriage 
by  describing  Christ  and  the  Church  in  nuptial  imagery.  The  force  of  the 
comparisons  is  not  so  much  in  exact  correspondence  as  in  the  new  motive 
they  provide  for  proper  marital  relations. 
While  a  final  decision  on  this  matter  must  be  delayed  until  our  de- 
tailbd  exegesis,  our  study  of  the  NT  Haustafeln  and  our  author's  motives 
for  using  such  material  make  a  strong  prima  facie  case  that  (b)  is  the 
proper  view.  One  issue  that  has  emerged  rather  clearly,  however,  concerns- 
the  interpretation  and  function  of  Gen  ii  24  in  vs.  31. 
(4)  A  final  problem  concerns  the  place  and  role  of  vs.  21.  Some 
scholars  take  the  verse  as  the  conclusion  of  vss.  18-21;  others  consider  it 
41 
a  caption  for  the  entire  Haustafel.  The  issue  has  generally  focused  on 
the  grammatical  role  of  the  participle.  Sampley  states: 
...  either  OTEo-racya6uevoL  is  understood  as  a  participle 
dependent  on  the  previous  finite  verb  (namely  rEXnpoGc0e  in 
v.  18)  or  it  is  asserted  that  participles  in  a  paraenetic 
section  such  as  this  can  take  on  an  imperative  function  with- 
out  reference  to  any  other  finite  verb.  42 
Since  the  imperative  function  is  largely  conceded  today,  the  first  view 
43  has  fewer  proponents.  But  can  the  question  be  so  readily  answered  in 
in  this  manner(744, 260 
Whether  vs.  21  belongs  to  the  following  or  not,  its  participial  form 
links  it  to  the  preceding  participles  (which  may  also  be  taken  as  impera- 
tives).  The  verbs'  dative  objects  form  a  conceptual  chiasmus: 
Aa  "addressing  one  another  in  psalms  and  hymns  and  spiritual 
songs,  " 
Ba  "singing  and  making  melody  to  the  Lord  with  all  your  heart" 
Bb  "always  and  for  everything  giving  thanks  in  the  name  of  our 
Lord  Jesus  Christ  to  God  the  Father" 
Ab  "submitting  to  one  another  in  the  fear  of  Christ.  " 
AaAb  refer  to,  actions  towards  fellow  Christians  while  BaBb  refer  to 
actions  done  unto  the  Lord  and  God.  The  first  three  participles  picture 
the  Spirit-filled  life  (vs.  18)  as  one  of  worship;  each  concerns  or  im- 
plies  inspired  speech. 
45  In  this  context  would  6TEo-r6crc7ecrOaL  show  that 
such  inspiration  provides  no  license  to  disorder  or  overbearance  towards 
one's  fellow  believer?  46  Such  mutual.  submission  is,  then,  essential  to 
worship  and  must  be  seen,  along  with  inspired  speech,  as  characteristic 
of  the  Spirit's  activity. 
Taken  in  this  way  vs.  21  may  be  related  to  vss.  19-20  in  both  form 
and  content.  But  vs.  21  also  supplies  the  verb  for  vs.  22,  suggesting  a 
close  connection  to  what  follows.  47  J.  M.  Robinson  has  recently  shown 
that  a  conventional  association  exists  between  injunctions  about  inspired 
speech,  and  those  about  submission,  especially  on  the  part  of  women  (cf. 
I  Cor  xiv  32ffy. 
48 
This  convention  may  be  detected  here  when  our  author 
moves  from  inspired  worship  which  entails  mutual  submission,  to  the 
Haustafel  which  begins  with  the  submission  of  wives.  It  helps  explain 
how  the  verb  of  vs.  22  may  be  inferred  from  vs.  21,  while  at  the  same  time 
it  bears  a  more  specific  content  than  in  vs.  21.  In'  vs.  21  fJTEOTdGCCGOCXL 
is  a  blanket  term  for  the  respect  and  service  of  all  Christians  towards 
one  another.  But  in  vs.  22f  it  indicates  the  Church's  and  wife's  submis- 
sion  to  Christ  and  to  the  husband  respectively. 
49 
This  more  specific 
content  is  not  readily  transferred  to  Christ  or  to  the  husband. 261 
Vs.  21,  then,  is  not  so  much  a  title  for  the  Haustafel,  as  a  bridge 
from  the  preceding  context.  The  Haustafel  does  not  so  much  provide 
examples  of  mutual  submission  as,  more  pointedly,  examples  of  how  inspired 
worship  of  the  Lord  is  to  penetrate  the  most  intimate  structures  of  human 
existence.  We  now  turn  to  an  analysis  of  Eph  v  22-33. 
ANALYSIS  OF  EPH  v  22-33 
Eph  v  22-33  presents  a  unified  pericope,  distinguishable  from  what 
precedes  and  follows.  The  pericope  discusses  the  reciprocal  relations 
between  wives  and  husbands.  The  summary  statement  in  vs.  33  addresses 
both  husbands  and  wives,  showing  clearly  that  the  exhortations  should 
not  be  disjoined.  50 
,  Within  this  unified  framework  it  is  fairly  certain 
that  an  inner  structure  exists.  But  scholars  differ  on  Just  how  this  is 
to  be  outlined.  The  diverse  proposals  largely  show  "whether  the  commenta- 
tor  attributes  pre-eminence  to  the  husband/wife  topic  or  to  the  statements 
on  Christ  and  the  Church.  51  So  Batey,  taking  the  Christ/Church  relation 
as  the  starting  point  offers  this  outline:  "Ephesians  5:  21-33  divides 
itself  into  three  sections  which  treat  the  sovereignty  (vss.  21-24),  love 
(vss.  25-27).  and  unity  (vss.  28-33)  of  Christ  in  relation  to  the 
Church.  ,  52  But  this  overlooks  that  vss.  25-27  and  vss..  28-30  both  concern 
the  husband's  relation  to  his  wife,  and  both  describe  this  relation  in 
terms  of  love. 
Batey's  structure  also  limits  the  understanding  of  vs.  31  to  a  proof 
text  for  the  argument  in  vs.  29f.  53  Now  we  do  not  deny  that  the  Scripture 
quotation  does  relate  to  vss.  28-30  in  this  way.  The  question  is  whether 
it  also  has  some  relation  to  the  exhortation  to  the  women,  and  hence  a 
function  in  the  pericope's  overall  structure. 
54  We  have  already  suggested 
that  the  marriage  topic  is  the  text's  focal  point.  The  problems  that 
Batey's  outline  raise  are  largely  solved  when  this  topic  is'allowed  to 
determine  the  passage's  structure.  Anticipating  the  results  of  our 
exegesis,  we  offer  the  following  outline:  (1)  exhortation  to  the 262 
wives  (vss.  22-24);  (2)  exhortation  to  the  husbands  (vss.  25-30);  (3)  the 
Scripture  quotation  and  the  significance  of  Its  interpretation  (vss.  -  31-33). 
EXEGESIS 
A.  The  Exhortation  to  Wives 
55  Vs.  22:  (Xt  YUVOLrReQ  TOCC  CUOLC  dvc)PdLCFLV  (%  TO  RUPL4)1 
The  subordinate  class  of  the  reciprocal  set  is  addressed  first.  ruvý 
refers  to  either  (a)  the  female  as  opposed  to  the  male,  or  (b)  the  wife 
ý6 
To  the  latter  category  also  belong  references  to  a  bride  or  betrothed; 
especially  Jewish  custom  regards  a  bride  as  already  legally  bound.  57  The 
usage  here  is  marital  rather  than  sexual,  and  this  view  is  reinforced  by 
C6COLQ.  58  The  focus,  then,  is  not  so  much  on  the  female's  station  in 
society,  but  her  marital  relation.  The  call  to  be  subject  to  their 
husbands  reflects  an  attitude  towards  the  wife's  role  and  purpose  that  was 
widely  known  and  probably  generally  accepted. 
59  But  especially  in  Judaism 
is  the  wife  considered  dependent  on  the  husband  for  her  general  well-being 
and  life's  necessities. 
60  So  proper  respect  and  submission  were,  if  for 
no  other  reason,  deemed  appropriate.  But  with  the  words  &C  -rCp  xuptýp 
the  exhortation  is  lifted  to  a  new  plane.  The  phrase  compares  a  woman's 
61 
submission  to  her  husband  with  that  to  Christ,  her  Lord.  Possibly  &Q 
denotes  the  comparative  manner  in  which  submission  is  to  proceed:  "in  the 
like  manner  that  you  submit  to  the  Lord.,  62  In  this  case  vs.  32a  intro- 
duces  the  comparison  between  the  husband  and  Christ  to  Justify  like  treat- 
ment  on  the  basis  of  a  like  relation.  But  vs.  23b  qualifies  the 
comparison  in  such  a  sweeping  way  that  the  justification  loses  its  force, 
making  vs.  24  read  like  a  last  ditch  effort  to  secure  the  husband's 
position,  Justification  or  not. 
It  is  better  to  take  ibc  as  indicating  the  characteristic  quality  of 
the  wife's  subjection  to  her  husband:  "as  a  wife  who  is  subject  to  the 
Lord.  "  Here  the  comparison  of  vs.  23a  justifies  not  the  manner  of  treat- 
ment,  but  the  fact  that  husbands  are  due  submission.  The  qualification 263 
of  vs.  23b  does  not  erase  this  fact  of  the  husband's  headship  of  the 
woman.  The  characteristic  quality  of  the  woman's  subjection  is  based  on 
the  wife's  subjection  to  the  Lord;  this  is  her  experiential  point  of  de- 
parture.  This  explains  how  the  Church  serves  as  the  wife's  model,  for 
both  Church  and  wife  are  subjected  to  Christ.  Thus,  the  characteristic 
qualities  of  the  wife's  subjection  to  Christ,  its  whole-heartedness,  its 
joy,  its  love,  its  free  willingness,  these  qualities  are  also  to 
63 
characterize  her  submission  to  her  husband. 
Vs.  23:  5TL  dLVAp  6cTt.  V  xe(pcLXh  TýQ  yuvcLL'XcSQ, 
64  This  verse 
attempts  to  Justify  that  wives  owe  respect  and  submission  to  their 
husbands.  But  as  Gnilka  comments:  "Auffallend  Ist,  mit  welcher  Selbst- 
verständlichkeit  die  Begründung  vorgetragen  wird,  als  wäre  sie  schon  be- 
,  65  kannt.  This  "selbstverstandlichkeit"  is  even  more  surprising  since, 
apart  from  I  Cor  xi  3,  antiquity  offers  no  parallel  to  the  expression 
xeýpýfi  -rfig  yuvaLx6g. 
66  Perhaps  xcýpctAfi  replaces  xupCoc  here  and 
,  67 
simply  denotes  "the  power  to  rule.  If  so,  the  justification  lies  in  a 
simple  affirmation  of  the  husband's  authority  in  analogy  to  Christ's.  But 
the  rarity  of  the  expression  gives  reason  to  ask  whether  the  term  has  a 
more  specific  content,  i.  e.  it  not  only  affirms  the  authority  but  also 
describes  its  nature  and  character. 
The  author  probably  chooses  xepcLAA  here  because  he  wishes  to  com- 
pare  the  marital  relation  to  that  between  Christ  and  the  Church.  As  seen 
in  I  22f,  iv  15f,  the  Head/Body  metaphor  is  an  important  description  of 
the  Christ/Church  relation.  Barth  even  suggests  that  the  application  of 
68  these  terms  to  the  husband  and  wife  is  original  to  Ephesians.  But  it 
is  unlikely  that  the  straightforwardness  of  the  formulation  owes  nothing 
to  traditional  ideas.  We  find  a  similar,  though  not  identical,  formula- 
tion  in  I  Cor  A  3:  ncxv-r6c  dLv6p6c  A  xecPoAh  6  XPLUT6C  ta-rLV, 
XC(PCAfi  66.  Y-UVCLLX6C  6  dLVýP#,  XC(PCLXh  6k.  TOG  XPLCFTOG  6  Oe6c.  In  an 
earlier  discussion  we  saw  that  man's  headship  is  depicted  here  in  a  two- 
fold  manner:  (1)  it  derives  from  the  fact  that  woman  was  created  from 264 
man;  (2)  it  resides  in  the  fact  that  woman  was  created  for  man. 
69  Ke(PcLXA 
was  an  apt  term  for  expressing  these  aspects  in  their  determinative  di- 
mension;  i.  e.  with  xe(pa)LA  the  ideas  of  source  and  goal  are  brought  to 
bear  as  present  and  effective  rule  and  authority.  We  saw  further  that 
this  meaning  plays  a  role  in  our  author's  xe(pýA/cy3ua  concept,  which  he 
relates,  of  course,  to  Christ  and  the  Church. 
We  now  note  that  I  Cor  xi  1-2  reads:  "I  commend  you  because  you 
remember  me  in  everything  and  maintain  the  traditions  even  as  I  have  de- 
livered  them  to  you.  "  This  has  significance  for  vs.  3,  as  Sampley  asserts: 
Immediately  after  he  mentions  their  holding  fast  the 
traditions  that  he  has  delivered  them,  Paul  embarks  on  a 
statement  that,  given  the  context  of  v.  2,  may  be  considered 
either  as  a  tradition  that  he  has  already  delivered  to  them, 
or  as  one  that  he  now  adds  to  those  he  has  communicated  in 
the  past.  70 
In  either  case  it  is  quite  possible,  if  not,  likely,  that  the  statements  in 
I  Cor  A3  had  become  widely  known.  If  so,  this  would  help  explain  the 
straightforwardness  of  the-Eph.  statement. 
But  while  I  Cor  A3  provides  the  closest  parallel  to  Eph  v  23,  the 
differences  between  the  two  passages  are  noteworthy: 
(1)  The  context  is  different.  I  Cor  xi  3ff  discusses  the  role  of 
71 
women  in  the  worship  service;  Eph  v  22ff,  the  marital  relation. 
(2)  The  statements  as  a  whole  differ.  I  Cor  xi  3  describes  a  hier- 
archy  of  analogous  relations,  descending  in  authority  from  God  to  Christ, 
Christ  to  man,  and  man  to  woman.  But  Eph  v  23  makes  a  comparison,  model- 
ing  the  husband's  headship  of  the  wife  after  Christ's  headship  of  the  Church. 
(3)  In  Ephesians  the  connotation  of  xe(poAA  is  expanded  to  incorpor- 
ate  the  ai5ji(x  concept.  In  I  Cor  xi  3  xwoAA  occurs  without  ciBtLa. 
72 
But  in  Ephesians,  wherever  xecpcA-6.  describes  Chri-st,  a65jiaemergeýs  in  -context 
as  a  description  of  the  Church.  The  description  of  the  husband  as  xcpoAh 
probably  implies  that  the  wife  is  his  cl5jLa.  The  comparison  to  Christ 
and  the  Church  strongly  suggests  this,  and  vss.  28-30  and  the  quotation  of 
Gen  ii.  24'support  the  inference.  73 
If  xeýpoAA  bears  in  its  perspective  the  added  notion  that  the  woman 
is  the  cyC)4a,  why  has  the  author  chosen  this  particular  image  to  describe 265 
the  marital  relation?  If-the  answer  essentially  lies  in  the  author's 
interpretation  of  the  marital  relation  via  the  Christ/Church  relation, 
the  question  remains  whether  anything  about  the  marital  relation  facili- 
tated  the  author's  choice  to  interpret  it  by  the  Head/Body  image,  as 
opposed  to  the  cornerstone/building  image,  or  even  the  Bridegroom/Bride 
image.  The  most  plausible  answer  is  that  the  xepcLXA/cr6ucL  image  is  used 
74  to  interpret  and  inform  the  uCa  crdLpE  conception  of  Gen  11  24.  But  can 
the  influence  of  Gen  ii,  24  be  justified  so  early  in  the  passage?  There 
are  several  factors  whose  cumulative  effect  suggest  that  this  was  the  case. 
But  before  the  force  of  these  can  be  felt,  a  brief  look  at  Gen  11  24  and 
its  interpretation  at  the  time  of  Ephesians,  is  necessary. 
Excursus:  Gen  ii  24  and  Marriage 
In  its  original  context  Gen  ii  24  serves  as  an  aetiological  conclu- 
sion  to  the  Yahwistic  account  of  God's  creation  of  woman  from  man. 
75  The 
account  intends  to  answer  from  whence  comes  this  powerful  bond  between  the 
76 
sexes  which  supercedes  even  that  between  child  and  parent.  The  answer 
is  that  God  created  woman  from  man  in  response  to  his  need  for  companion- 
ship.  The  text's  aetiological  function  implies  that  the  author  intends  to 
expound  on  a'reality  contemporaneous  with  his  writing. 
77  Indeed,  while 
the  verse  points  to  Eve's  creation  from  Adam,  the  man  of  vs.  24  is  not 
Adam  himself  (Adam  never  left  his  father  or  mother),  nor  the  woman,  Eve, 
but  any  and  every  man  and  woman  who  marry.  So  by  basing  its  conclusion 
on  God's  act  of  creation,  the  text  sanctions  the  sexual  bond  as  a  structure 
of  creation  and  validates  marriage  as  a  divine  ordinance. 
78 
For  our  purposes,  the  important  aspect  is  the  one  flesh  relation. 
This  relation  is  based  on  woman's  creation  from  man.  Finding  the  meaning 
of  the  sexual  bond  in  the  creation  of  man  and  woman  was  evidently  wide- 
spread. 
79  Here  the  sexual  impulse  and  ensuing  bond  are  understood  from 
man's  need  of  social  companionship.  So  the  stress  falls  on  the  likeness 
and  suitability  of  the  woman  to  meet  man's  needs. 
80  The  "This  at  last  is 266 
bone  of  my  bones  and  flesh  of  my  flesh"  is  in  contrast  to  the  man's  rela- 
tion  to  the  animals.  This  might  suggest  that  the  one  flesh  idea  simply 
81 
refers  to  the  human  sexual  relation.  But  the  formulation  "bone  of  my 
bones  and  flesh  of  my  flesh"  is  also  used  for  kinship  and  familial  ties 
in  general  (Gen  xxix  14;  11  Sam  xix  13,14;  cf.  Judg  ix  2;  11  Sam  v  1; 
I  Chr  xi  1).  Thus  for  some  scholars,  the'one  flesh  idea  simply  points  to 
82  the  emergence  of  a  new  household.  But  a  compromise  between  these  two 
positions  is  possible.  The  sexual  relationship  is  thought  to  provide  the 
basis  for  the  new  household.  The  one  flesh  idea,  then,  points  to  the  cor- 
porate  unity  between  man  and  woman;  they  become  a  corporate  personality. 
83 
What  kind  of  structure,  if  any,  is  this  new  unity  envisioned  to  have? 
We  should  note  first  that  God  is  the  center  of  activity  in  the  passage. 
Second  to  God,  it  is  the  man  who  acts  in  response  to  God's  acts.  God 
creates  the  animals,  and  man  exercises  his  divine-given  authority  in 
naming  them.  God  creates  the  woman  from  man,  and  the  man  responds  with 
joy  at  someone  so  like  himself.  Yet  the  man  also  assumes  a  posture  of 
authority  over  the  woman  by  naming  her.  84  What  characterizes  the  woman  is 
her  willingness  to  follow  God's  lead  and  her  silence  before  the  man. 
85 
The  man's  active  posture  and  the  woman's  passive  posture  is  also  reflected 
86  in  Gen  ii.  24.  It  is  the  man  who  leaves  his  parents  and  cleaves  to  his 
wife.  These  postures,  then,  are  rooted  in  God's  act  of  creation..  Both 
the  affinity  of  man  and  woman,  and  the  man's  authority  over  the  woman, 
rest  on  the  unity  established  through  God's  act  of  creation.  This  is 
especially  clear,  when  exercising  his  authority  by  naming  the  woman,  the 
man  refers  to  the  unity  established  in  God's  act. 
Thus,  we  note  three  aspects  of  Gen  ii  24  that  seem  implicit  in  its 
original  context:  (1)  it  represents  a  divine  sanction  of  marriage  based 
on  the  order  and  structure  of  creation;  (2)  it  depicts  the  profound  unity 
between  man  and  woman  as  forming  a  corporate  person.  (3)  Finally,  it  im- 
plies  an  active  posture  for  man  and  a  passive  posture  for  woman. 267 
Later  Judaism  saw  generally  in  the  creation  story  of  Adam  and  Eve 
and  particularly  in  Gen  ii  24,  a  divine  sanction  for  marriage.  In 
Tob  viii  5ff,  for  instance,  Tobias  prays  before  consummating  his  marriage 
to  Raguel  and  bases  his  petition  for  marital  blessings  on  the  fact  that 
God  made  "Adam  and  gavest  him  Eve  his  wife.  "  This  strongly  suggests  that 
the  marital  relation  was  thought  to  be  revealed  in  the  creation  account  as 
a  divine  ordinance.  In  Jub  iii  lff,  the  creation  story  is  used  to  justify 
aspects  of  Mosaic  Law.  The  statements  about  the  creation  of  woman  and  the 
citation  of  Gen  ii  24  bear  only  slight  embellishments. 
...  and  He  brought  her  to  him;  and  he  knew  her,  and  said 
unto  her,  'This  is  now  bone  of  my  bones  and  flesTof  my  flesh; 
she  will  be  called  (my)  wife;  because  she  was  taken  from  her 
husband.  '  Therefore  shall  man  and  wife  be  one,  and  therefore 
shall  a  man  leave  his  father  and  his  mother,  and  cleave  unto 
his  wife,  and  they  shall  be  one  flesh.  (iii  6-7)87 
Here  the  sexual  overtones  of  the  one  flesh  union  are  clearer.  Also  the 
unity  of  the  couple  is  expressly  stressed. 
Also  in  Hellenistic  Judaism  the  creation  story  is  used  in  understand- 
ing  the  union  between  man  and  woman.  Josephus  recounts  how  God  created 
Adam  and  formed  woman  out  of  Adam's  TEXeupciv  (ýnt.  1  34-36).  When  Eve  is 
presented,  aftfiv  6yv(BpLcev  6E  c0rvo'D  yevou6vnv.  One  suspects  a  word 
play  here  between  "recognized  her"  and  "knew  her"  (i.  e.  sexually).  In  any 
case  the  sexual  overtones  are  clear  as  Josephus  immediately  proceeds  to 
explain  how  "Eve"  means  "mother  of  all  living.,,  88  Philo  also  describes 
the  first  meeting  of  man  and  woman.  Both  the  man  and  woman  are  gladdened 
seeing  their  mutual  likeness,  Epcog  6'  dntyev6UevoC  xaadnep  tv6c 
[(ýOU  6L-r.  'r&  TILAUCL-Ca  6Lecr-rnx6-ra  auvaYcxYa)v  eCc  -ra6-r6v  dLpu6'rTeTCXL 
(Op.  Mund.  151-52;  cf.  Quaest.  in  Gen.  1  26,28).  'Epcoc  emerges  here  as 
a  binding  force  and  desire,  but  the  picture  is  far  from  romantic.  It 
leads  ultimately  to  bodily  pleasure,  the  beginning  of  wrongs  and  violation 
of  law. 
This  negative  assessment  probably  influenced  Philo's  allegorical  in- 
terpretation  of  Gen  ii  24.  In  Leg.  All.  11  49  (cf.  Gig.  65)  the  mind 268 
represents  the  active  male  principle  who  abandons  God  (the  Father  of  the 
universe)  and  God's  excellence  and  wisdom  (the  Mother  of  all  things)  and 
cleaves  to  the  passive  female  principle,  sense-perception  tVCL  YCVCOVTaL 
IiCa  c;  dLpE  xat  Ev  TE6LOoc  ot  Ujo.  The  allegory  shows  how  the  one  flesh 
idea  could  point  to  a  union  between  the  divine  and  the  mundane.  There  is 
little  to  suggest  any  connection  with  Eph  v  22-33  . 
89 
More  noteworthy  for  our  purposes  is  Philo's  application  of  Gen  ii  24 
to  human  marriage.  In  Quaest.  in  Gen.  1  29  he  states: 
Why  does  Zýcripture/  say,  'Wherefore  man  shall  leave  his 
father  and  mother,  an 
,d 
cleave  to  his  wife  and  they  shall  be 
two  in  one  flesh'?  /Ycripture/  commands  man  to  act  toward 
his  wife  with  the  mo7st  extrem-e  exaggeration  in  partnership,  so 
that  he  may  endure  to  abandon  even  his  parents.  Not  as  though 
this  is  proper,  but  as  though  they  would  not  be  causes  of 
goodwill  to  the  wife.  And  most  excellent  and  careful  was  it 
not  to  say  that  the  woman  should  leave  her  parents  and  be 
joined  to  her  husband-  for  the  audacity  Fof  man7  is  bolder 
than  the  nature  of  woman-  but  that  for  t"Fe  sak-e  of  woman  man 
is  to  do  this.  Since  with  a  very  ready  and  prompt  impulse 
he  is  brought  to  a  concord'of  knowledge.  Being  possessed  and 
foreseeing  the  future,  he  controls  and  stills  his  desires, 
being  fitted  to  his  spouse  alone  as  if  to  a  bridle.  And  es- 
pecially  because  he,  having  the  authority  of  a  master,  is  to 
.  be  suspected  of  arrogance.  But  woman,  taking  the  rank  of 
servant,  is  shown  to  be  obedient  to  his  life.  But  when 
Scripture  says  that  the  two  are  one  flesh,  it  indicates  some- 
thing  very  tangible  and  sense-perceptible,  in  which  there  is 
suffering  and  sensual  pleasure,  that  they  may  rejoice  in,  and 
be  pained  by,  and  feel  the  same  things,  and  much  more,  may 
think  the  same  things. 
Here  two  points  seem  fairly  clear.  (1)  As  suggested  earlier,  Gen  11  24 
posits  an  active  posture  for  man  and  a  passive  posture  for  woman.  Philo 
now  makes  explicit  the  man's  authority  and  the  woman's  obedience. 
90 
(2)  Also  for  Philo  the  one  flesh  union  was  something  concrete  and  "sense- 
perceptible.  "  This  union  not  only  involves  more  than  a  simple  physical 
act,  its  very  nature  is  more  than  physical,  because  it  includes  the  minds 
as  well  as  the  bodies  of  the  partners. 
In  the  Rabbinic  writings  the  first  man  is  often  considered  to  be  an- 
drogynous.  91  Thus  for  many  Rabbis  a  man  was  thought  incomplete  without  a 
wife  and  some  taught  that  "God's  image  was  present  only  after  marriage  and 
the  uniting  of  male  and  female  into  one  whole  man. 
92  Gen  11  24  was 269 
generally  accepted  as  a  divine  sanction  for  marriage.  Even  so  its  usage 
is  limited  to  legal  proscriptions  about  incest  and  fornication  with  beasts. 
Still  the  seriousness  with  which  the  one  flesh  union  could  be  taken  is 
shown  when  Rabbi  Jose  of  Galilee  takes  in  and  cares  for  his  divorced  wife 
and  her  disabled  husband  in  accordance  with  the  verse-l'...  and.  nat.  hide 
yourself  from  your  own  flesh"  (GenR  xvii  3).  93 
Since  human  marriage  belongs  to  this  world,  it  was  not  held  in  high 
esteem  among  the  Gnostics.  The  Gnostics  often  recounted  and  embellished 
the  creation  story  to  reveal  the  origin  and  destiny  of  man. 
94  But 
marriage  as  a  human  institution,  even  if  regarded  as  a  "great  mystery,  " 
never  receives  divine  sanction  and  remains  a  poor  analogy  for  spiritual 
union. 
95  In  Exeg.  Soul  Gen  ii  24  describes  the  spiritual  union  between 
the  repentant  soul,  and  the  heavenly  bridegroom  sent  by  the  Father.  96  Un- 
like  "fleshly"  union  where  the  partners  are  enslaved  to  desire,  the  soul 
and  her  consort  "become  a  single  life,  "  thus  explaining  why  the  prophet. 
says  of  the  first  man  and  woman,  "they  shall  be  one  flesh.  "  That  "one 
flesh"  could  define  a  spiritual  union  in  a  context  that  contrasts  spirit- 
ual  and  fleshly  marriage  shows  how  deeply  ingrained  is  the  idea  that 
"becoming  one  flesh"  means  "becoming  one  life.  'i  In  Ap.  John  the  one  flesh 
union  again  signifies  the  saving  union  between  the  Gnostic  and  his  divine 
counterpart. 
97  When  the  great  archon  raises  up  the  woman  through  whom 
the  Epinoia  of  light  appears,  the  veil  of  ignorance  is  removed  and  Adam 
recognizes  his  own  substance,  i.  e.  his  heavenly  origin.  So  he  abandons 
his  father  and  mother.,  which  presumably  refer  to  the  powers  of  this  world, 
and  unites  with  his  helper-,  the  heavenly  consort. 
98  In  this  myth  the 
active  role  belongs  to  the  woman  who  represents  the  Epinoia  of  light  or 
Sophia.  Man's  rule  over  woman  is  a  sign  of  the  archon's  curse  and  else- 
where  the  story  of  Eve  coming  from  Adam's  rib  is  considered  a  ploy  to  keep 
woman  subJect  to  man  and  hence  both  in  darkness.  99  Normal human  reproduc- 
tion  is  also  the  evil  archon's  work:,  "He  planted  in  Adam  a  desire  of  seed, 270 
so  that  it  is  this  through  which  marital  intercourse  brings  forth  a  like- 
ness  from  their  counterfeit  spirit.  11100  This  circle  of  ideas  seems  far 
removed  from  Eph  v  22-33.101 
In  Mark  x  2-9  and  Matt  xix  3-12,  Gen  ii  24  is  used  with  Gen  1  27  in 
the  discussion  on  divorce.  The  passages  state  that  the  permission  to 
divorce  granted  by  Moses  was  a  concession  due  to  man's  hardness  of  heart. 
God's  true  desire  is  revealed  in  the  Torah's  teaching  about  creation: 
&TZ6  66  dpxft  XTeaccog  dpoev  XcLt  OýAu  tTlocnaev 
CL6TO15c-  gVeRev  T06TOU  XCLTCLXectýCL  dvop(OTEOC  T6V 
TECXT6Pa  aOTOO  XCXL  Tfiv  u11T6pcL  ýt6LL  TEpocntoUnOýcre=L 
TEp6c  Tfiv.  yuvaUxct  cLOToC/,  xaL  gcovTaL  ot  66o  etc 
CrdLpxa  11cav.  &aTC  OOXTTL  eCcytv  86o  &%X&  uCa  capE. 
6  o6v  6  Oe6c  cruv6CeuEev  dvopconoc  uh  ycApt.  [6-cw. 
(Mark  x  6-9) 
Gen  ii  24,  then,  sanctions  marriage  as  the  result  and  fulfillment  of  God's 
intention  and  activity.  As  D.  Hill  avers:  "The  creator  made  the  two 
sexes  and  made  them  for  marriage.,, 
102  In  God's  eyes  marriage  creates  an 
inviolable  bond  between  the  partners;  they  are  not  two  but  one  person. 
This  teaching  probably  influenced  Paul's  counsel  on  marriage. 
103 
I  Cor  vii  shows  how  seriously  he  viewed  the  oneness  of  the  marital  bond. 
We  note  the  following  features:  104  (1)  In  the  marital  bond,  the  body  of 
each  partner  belongs  to  the  other.  Thus  marriage  must  be  real  and  involve 
the  full  conjugal  rights  of  the  partners.  Temporary  suspension  was  con- 
ceded  for  a  period  of  prayer,  but  only  after  mutual  agreement  (vii  3-7). 
(2)  Like  Jesus,  Paul  views  the  marital  bond  as  permanent.  He  grants  that 
a  Christian  might  accept  a  divorce  initiated  by  a  non-believer,  but  the 
Christian  is  not  to  initiate  divorce  (vii  12-16).  (3)  The  marital  bond  is 
of  such  intimacy  that  the  couple  shares  one  another's  feelings  and 
anxieties.  Paul  suggests  how  this  could  interfere  with  one's  relation  to 
the  Lord  (vii  32-35).  (4)  The  marital  bond  brings  such  mutual  identifica- 
tion  that  an  unbelieving  partner  is  brought  in  some  sense  into  the  sphere 
of  sanctification,  i.  e.  into  the  Church  (vii  14ff).  105  For  Paul,  then, 
the  marital  bond  Is  intimate  and  inviolable,  involving  the  mutual 271 
identification  of  the  partners.  Influence  by  the  one  flesh  concept  seems 
likely.  106 
Paul  actually  quotes  Gen  11  24  in  I  Cor  vi  15-20.  Here  the  union 
with  the  Lord  is  contrasted  to  and  shown  to  be  exclusive  of  sexual  union 
with  a  harlot.  While  the  pericope  in  places  is  unclear,  if  not  puzzling, 
several'important  points  are  sufficiently  plain:  (1)  The  bodies  of 
Christians  are  united  to  Christ  as  ji6XTI  XPLCTOO.  The  language  is  sug- 
107 
gestive  of  the  Pauline  crC)ua  XpLcr-roG  concept.  Being  a  member  of 
Christ  descHbes  a  union  with  Christ  that  embraces  the  Christian's  body. 
(2)  Here  c;  &5ua  stands  for  the  whole  person  in  a  particular  dimension. 
The  whole  point  is  that  what  one  does  in  or  through  the  body  effects  who 
one  is  as  a  Christian,  i.  e.  one's  Christian  self. 
108  (3)  Paul  states  that 
to  fornicate  with  a  prostitute  is  to  become  with  her  Ev  c8liaL.  E  &54CL 
then,  is  used  as  a  synonym  for  cdLpE,  which  occurs  in  the  upcoming 
quotation  of  Gen  ii:  24b. 
(4)  The  crdLpE  4UL  union  with  the  harlot  is  more  than  a  mere  physical 
act,  but  involves  divorci.  ng  oneself  from  Christ  (dp(xg)  and  identifying 
oneself  with  the  harlot.  109  Possibly  the  prostitute  here  is  a  temple 
prostitute. 
110  The  sexual  act  would  then  involve  consecration  in  the  name 
of  the  temple  god.  Even  so,  the  Corinthian  enthusiasts  might  wonder  how 
such  a  temporary  and  isolated  event  could  have  such  grave  consequences. 
ill 
Here  the  force  of  Gen  ii  24  is  to  be  felt;  it  points  to  an  aspect  of 
created  existence.  Whatever  appearances  may  be,  the  God  who  sustains  the 
created  order  reveals  in  Scripture  that  "the  two  shall  be  one  flesh.  "  In 
other  words,  "Do  you  not  know  that  this  is  the  way  it  is  as  to  sexual 
relations  in  the  world  that  God  has  created  and  presently  sustains;  the 
two  become  one  flesh.  " 
(5)  Finally,  Paul  states  that  the  person  who  clings  to  the  Lord  is 
EV  TEVEGILCL.  As  with  Ev  dBiLa  and  adpE  uCa,  Cv  TtveCucL  indicates  the 
corporate  union  of  two  persons. 
112 
E6pE  possibly  has  an  evil  connotation 272 
here  and  so  is  set  in  the  sharpest  contrast  to  TtveGtLct.  But  while  such 
an  exegetical  twist  is  possible,  it  is  not  probable.  The  problem  is  not 
becoming  one  flesh,  but  how  and  with  whom  one  becomes  one  flesh.  Best 
suggests  that  TEvOjia  was  chosen  to  show  that  union  with  Christ  is  not 
the  result  of  "physical  union.,, 
113  Jewett,  however,  thinks  the  idea  is 
that  the  prized  possession  of  the  enthusiasts,  namely  the  Spirit,  belongs 
to  those  who  cling  to  Christ  and  flee  fornication.  114  These  reasons  are 
not  mutually  exclusive  and  a  third  is  also  possible.  Paul  may  have 
avoided  c3ua  because  for  him  only  the  Church  is  one  body  with  Christ; 
only  as  a  member  of  that  Body  is  the  individual  one  spirit  with  Him. 
In  summary,  by  the  time  of  EphesiansGen  11  24  was  being  used  in 
various  ways.  Philo  could  interpret  it  allegorically,  while  early 
Gnostics  had  perhaps  already  begun  to  incorporate  the  text  into  their 
cosmic  myths.  But  by  and  large  Gen  ii-24  was  still  applied  to  human 
marriage. 
115  The  features  implicit  in  its  original  context  were  now  being 
explicitly  drawn  out:  (i)  the  verse  is  considered  a  divine  ordinance  for 
marriage;  (ii)  it  indicates  the  profound  bond  between  man  and  wife  that 
makes  them  a  corporate  person;  (iii)  it  implies  the  man's  authority  and 
the  woman's  submission.  Thus  Gen  11  24  could  evoke  an  entire  network  of 
ideas  from  which  one  would  view  the  marital  relation.  Marriage  was  from 
this  view  an  aspect  of  God's  created  order. 
Our  author  uses  Gen  11  24  in  the  house  code  section  about  husbands 
and  wives.  The  verse  could  apply  allegorically  to  Christ  and  the  Church 
as  the  revelatory  models  for  the  marital  relation.  Even  so,  it  cannot  be 
severed  from  the  author's  genuine  concern  for  human  marriage.  In  this 
context  Gen  ii  24  naturally  evokes  the  associated  ideas  of  divine  ordi- 
nance,  corporate  unity,  and  authority/sUbmission,  and  so  exerts  on  the 
entire  discussion  the  attitude  that  marriage  is  an  order  of  creation. 
Also  favoring  this  view  is  the  recent  work  of  Sampley.  116  He  discerns 
in  Eph  v  22-31  a  conventional  pattern  found  among  NT  ethical  formulations 273 
about  women's  submission.  The  elements  of  the  pattern  are: 
... 
(1)  a  statement  that  women  should  be  submissive,  and 
(2)  a  reference  to  Torah  as  a  means  of  supporting  the  concern 
with  the  subordination  of  women.  In  the  first  element,  the 
verb  is  consistently  6TtOT6LCCFOjUXL  and  is  always  related  to 
women.  It  is  in  the  second  element  that  the  author  has  free- 
dom  to  adapt  the  form  to  his  own  purposes,  but  there  is  a 
common  element  that  sets  some  limits  to  that  freedom:  the 
reference  ought,  in  some  way,  to  ground  the  subordination  in 
Torah.  117 
Eph  v  22-31  certainly  seems  to  follow  this  pattern.  When  applied  to  the 
whole  discussion  and  range  of  the  marital  relationship,  it  is  natural  that 
such  an  appeal  to  Scripture  would  come  towards  the  end  of  the  Haustafel. 
Thus,  in  calling  the  man  the  head  of  the  woman,  the  author  approaches 
the  marital  relationship  from  the  perspective  of  Gen  11  24  as  an  order  of 
creation.  We  may  summarize  our  argument  in  this  manner: 
(1)  Gen  ii  24  is  quoted  later  in  the  passage  and  this  reveals  the 
author's  general  mindset  and  framework  from  which  he  views  marriage. 
(2)  There  is  a  tendency  within  the  New  Testament  to  support  the 
call  for  a  woman  to  be  submissive  with  an  allusion  to  the  Old  Testament. 
(3)  The  closest  parallel  (I  Cor  A  3ff)  to  vs.  23a  occurs  in  a  con- 
text  that  defines  the  man/woman  relation  on  the  basis  of  creation. 
(4)  The  understanding  of  xeý=Xý  required  for  this  interpretation 
is  that  which  we  have  seen  at  work  in  the  author's  xeý=A.  ý/craj=  concept 
elsewhere  in  Ephesians. 
(5)  This  gives  us  a  reasonable  answer  as  to  why  the  author  actually 
uses  the  Head/Body  metaphor,  rather  than  some  other.  (Perhaps,  too,  the 
author  faced  the  question  as  to  how  a  man  and  woman  could  be  one  flesh, 
yet  the  man  be  in  authority.  The  Head/Body  provides  a  ready  answer.  ) 
Finally,  el-sewhere  in  Ephesians  the  Head/Body  concept  has  been  used 
to  express  a  New  Adam  theology.  118  This,  too,  may  play  a  role  here. 
Christ  as  the  New  Adam  is  the  pivotal  point  of  all  human  relationships 
because  he  fulfills  and,  thereby  defines  what  man  is.  It  is  natural  that 
he  should  become  the  model  for  social  relations.  The  Head/Body  concept 
was  used  to  illustrate  the  relation  between  this  New  Adam  and  the  new 
humanity  that  issues  from  him.  This  new  solidarity  now  interprets  even 274 
one  of  the  most  profound  expressions  of  solidarity  in  the  created  order, 
i.  e.  the  one  flesh  unity  between  husband  and  wife.  This  does  not  mean, 
however,  that  Adam  and  Eve  are  directly  in  view. 
119  We  must  distinguish 
between  the  order  of  creation  which  is  everywhere  manifest  in  marriage 
and  the  creation  story  itself.  While  the  account  of  the  first  couple 
reveals  and  institutes  the  marital  relation,  the  husband  and  wife  have 
their  own  direct  participation  in  that  order. 
120  So  the  author  may  speak 
of  marriage  as  a  created  order  without  mentioning  Adam  and  Eve,  because 
every  man  is  Adam  and  every  woman  Eve  by  virtue  of  participating  in  the 
created  order  the  first  couple  initiated. 
&Q  XOLL  6  XPLCFr6Q  XCQCLXh  -rfla  6xxXncrCcxr.,  The  author  now  inter- 
prets  the  husband's  headship  in  light  of  Christ's  headship  of  the  Church. 
As  suggested  by  the  supporting  xcxC,  the  construction  6c;  xcLC  as  well  as 
Q...  o(5-rcac  xaC  (vs.  24),  and  xoL8&g  xoLC  (vs.  25,29)  probably  bears  a 
comparative  rather  than  causal  meaning. 
121  The  comparison  here  substan- 
tiates  the  fact  of  the  husband's  headship.  In  the  Haustafel-genre,  how- 
ever,  such  comparisons  also  indicate  a  standard  or  model  to  which  to 
conform.  So,  while  here  and  elsewhere  in  the  passage  comparisons  are 
grammatically  at  hand,  the  conceptual  background  shows  that  these  compari- 
sons  to  the  Christ/Church  relation  provide  a  motivating  basis  for  the 
injunctions.  The  comparison  of  the  husband's  headship  to  Christ's  is  not 
then  introduced  to  simply  establish  the  similarity  of  the  two,  but  also 
to  qualify  and  inform  the  former  by  the  latter. 
In  calling  Christ  the  Head  of  the  Church,  the  author  introduces  his 
Head/Body  concept  with  regard  to  the  Christ/Church  relation.  In  earlier 
discussions  we  saw  how  xeQcLXý  and  cC)ua  form  a  single  organic  metaphor. 
The  authority  of  the  Head  does  not  rest  on  the  brain's  control  of  the 
limbs.  Rather  on  Semitic  anthropological  assumptions,  the  Head  represents 
the  whole  body  as  the  source  and  goal  of  its  existence,  that  which  fills 
it  with  life  and  blessings,  and  gives  it  growth  and  unity.  Ultimately  the 275 
Head/Body  metaphor  shows  that  Christ's  authority  over  the  Church  is  the 
full  expression  of  his  unity  with  the  Church. 
The  order  of  creation  must  now  be  viewed  through  this  order  of  sal- 
vation. 
122  The  headships  of  the  husband  and  Christ  are  comparable.  The 
authority  of  each  is  a  function  of  his  own  nature  whereby  he  is  enabled 
through  a  divine  act  to  unite  with  his  partner  as  the  mediating  source 
and  goal  of  the  partner's  life  and  well-being.  But  the  two  rest  on  dif- 
ferent  presuppositions;  one  on  God's  act  of  creation,  the  other  on  His 
act  of  salvation.  The  former  is  now  modeled  and  transformed  by  the 
latter.  The  quality  whereby  Christ  stands  apart  from  the  husband  is  pre- 
cisely  that  which  calls  the  husband  to  a  radical  new  understanding  of  his 
relation  to  his  wife.  This  provides  a  key  to  the  difficult  clause,  vs.  23c. 
CLO-r6c  acaThp  -roo  c4lia-rog, 
123 
These  words  may  be  taken  either  as 
(a)  an  apposition  to  Christ  and  his  headship,  or  (b)  as  an  independent 
proposition.  The  absence  of  a  conjunction  or  finite  verb  favors  (a). 
Also  the  use  ofcF84a  favors  the  suggestion  that  the  author  is  defining 
the  xcQcLXA  concept.  But  this  view  is  open  to  serious  objections.  The 
apposition  implies  that  the  husbands  are  in  some  sense,  at  least,  saviors 
of  their  wives. 
124  This  is  not  altogether  impossible,  for  in  vss.  25ff 
husbands  are  called  to  imitate  the  saving  love  of  Christ.  But  if  this  is 
in  a  "certain  sense"  possible,  it  still  seems  improbable.  The  pronoun 
cx1OT6c  serves  to  set  Christ  and  his  headship  apart  from  the  husbands'. 
Had  the  intention  been  to  include  husbands  in  such  an  unusual  statement, 
one  would  have  expected  oLftot.  Another  objection  concerns  the  ensuing 
conjunction  60W.  View  (a)  requires  this  to  be  understood  syllogisti- 
125 
cally  or  perhaps  resumptively.  Again,  this  is  not  impossible,  but 
neither  is  it  likely.  For  such  reasons  many  scholars  opt  for  view  (b). 
This  view  clearly  sets  Christ  apart  from  the  husbands,  and  allows  dLXXdL  to 
have  its  usual  adversative  force.  126  To  be  sure,  one  might  have  expected 
some  conjunction,  perhaps  xoLt,  or  even  dLXX6  followed  by  TEXhv. 276 
Without  such  indicators,  the  words,  even  as  an  independent  proposition 
must  be  construed  closely  to  the  preceding  statement.  Thus,  while  view 
(b)  presents  the  fewest  difficulties,  the  question  remains  as  to  how  the 
statement  qualifies  the  husband's  relation  to  the  wife.  Before  we  may 
answer,  a  brief  study  of  cFw-rAp  is  necessary. 
Earrýp  is  a  nomen  agentis,  and  falls  within-the  circle  of  meanings 
that  pertain  to  c4Cca  and  mrrptcL. 
127  But  unl*ike  these  the  recipient 
of  the  saving  action  is  usually  personal  and  only  rarely  impersonal. 
Hence  cca-rAp  denotes  a  sense  of  dependency,  however  momentary,  on  the 
part  of  the  recipient  of  the  saving  action.  This  also  implies  the  superi- 
ority  of  the  one  who  saves. 
128 
Except  in  the  degenerate  uses,  the  term 
seems  to  imply  some  kind  of  real  action,  or  perhaps  a  series  of  actions 
ý29 
In  the  Greek  sphere  crca-rAp  designates  with  virtually  the  same  range 
130 
of  meaning  both  gods  and  men  (especially  rulers).  It  denotes  one  who 
brings  deliverance  or  aid  to  individuals,  cities,  armies,  etc.  in  times 
of  danger  and  distress,  a  "deliverer,  "  "saver  of  life,  "  "benefactor.  .  131 
More  broadly  it  refers  to  one  whose  deeds  uphold  a  city  or  even  the  cosmos, 
a  "preserver"  or  "protector. 
132  Interestingly  there  are  no  direct'in- 
stances  of  cca-vAp  referring  to  mystery  deities.  Most  scholars,  however, 
think  that  this  can  be  safely  assumed,  and  to  this  extent,  crw-rAp  had 
probably  already  gained  the  connotation  of  "giver  of  life.  133 
In  the  LXX  and  Judaism  generallyco)-chp  designates  God  as  the  deliv- 
erer  and  helper  of  His  people. 
134  His  acts  of  salvation  and  deliverance 
touch  all  levels  of  life,  individual  and  corporate,  political  and  escha- 
tological.  Occasionally  the  term  refers  to  men,  but  when  this  occurs,  it 
is  fairly  clear  that  the  person  is  God's  agent. 
135  The  term  is  not,  how- 
ever,  used  of  the  Messiah.  136  Even  so,  the  LXX  and  Judaism  provide  the 
most  natural  antecedent  to  NT  usage. 
137  Early  Christians  tended  to  apply 
predicates  of  God  to  the  exalted  Christ.  138 
Also  important  is  that  the 
name  "Jesus"  literally  means  "Yahweh  is  salvation,  "  Perhaps  this  prompted, 
or  at  least  facilitated  the  use  of  cFcxrýp  in  Greek  speaking  areas. 
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The  NT  use  of  aw-rAp  has  largely  been  colored  by  the  Christian 
experience  and  understanding  of  salvation.  When  the  term  applies  to 
Christ  the  context  sometimes  accents  what  he  saves  us  from.  Here  we  find 
a  cluster  of  ideas,  centering  more  or-less  on  sin,  e.  g.  forgiveness  or 
cleansing  of  sins,  abolition  of  death,  ransom'for  all,  redemption  from 
iniquity,  purification,  escape  from  corruption,  or  the  defilement  of  the 
world  (Acts  v  31;  xiii  23-38;  1  Tim  11  3;  11  Tim  1  10;  Tit  11  13;  Jude  25; 
II  Pet  i  3-11;  ii  20).  '  140  At  other.  times  the  context  focuses  on  what  may 
be  called  eternal  glory,  e.  g.  transformation  into  a  glorious  body,  godli- 
ness  and  glory,  eternal  life,  entrance  into  the  eternal  kingdom,  washing 
of  regeneration  and  renewal  of  the  Holy  Spirit  (Phil  iii  20s  II  Pet  1  3-11, 
II  Tim  i  10,  Tit  i  3,  iii  4-7).  The  underlying  presupposition  of  this 
141 
twofold  usage  is  the  divine  act  of  Christ's  death  and  resurrection.  By 
this  act  Christ  liberates  from  sin  and'its  trappings  and  reveals  the  hope 
of  eternal  glory. 
In  Eph  v  23c  this  twofold  usage  of  cw-rAp  comes  to  full  expression. 
Most  scholars  agree  that  vss.  25-27  clarify  what  it  means  for  Christ  to 
be  aca-rfip  -roG  a6ucL-roc;. 
142  The  point  of  departure  is  clearly  Christ's 
loving  and  sacrificial  death.  Thereby  the  Church  is  sanctified  and 
cleansed  from  all  impurity,  probably  in  baptism.  This  is  done  so  that 
Christ  might  present  the  Church  to  himself  in  glory  (gv6oEov),  Thus  both 
aspects  of  the  term's  meaning  emerge;  it  denotes  he  who  saves  believers 
from  the  impurity  of  sin  and  for  their  presentation  in  glory. 
In  contrast  to  other  NT  occurrences  of  the  term,  Eph  v  23c  calls 
Christ  the  savior  wlO  a6ua-roc. 
143 
EC)ua  naturally  refers  to  the  Church, 
but  why  does  the  author  introduce  the  term  at  all?  He  probably  intends  to 
define  and  refine  what  he  means  by  Christ's  headship  of  the  Body.  144  Both 
xwýh  and  co)-rýp  suggest  superiority  over  and  the  dependency  of  the 
object  governed.  IfcFco-rhp  points  readily  to  a  specific  act  on  which  sal- 
vation  rests,  xeQaXý  stresses  the  immediate,  yet  authoritative,  unity 278 
between  subject  and  object.  Joining  crcwrýp  and  crCa4a  brings  out  that 
Christ's  headship  of  the  Church  continually  reflects  Christ's  salvific 
act  in  its  ongoing  effectiveness. 
145  It  is  unadvisable,  then,  to  separate 
Christ's  headship  of  the  Body  from  his  salvation  of  the  Body.  For  Christ 
has  no  headship  of  the  Church  without  being  its  savior,  he  who  loved  the 
Church  and  gave  himself  for  it.  This  reveals  the  basis  of  His  authority 
over  and  concern  for  the  Church.  So  in  saying  that  Christ  is  the  savior 
of  the  Body,  the  author  is  not  saying  he  is  more  than  the  Head,  but 
telling  what  kind  of  Head  he  is. 
But  if  aca-rAp  defines  Christ's  headship  in  terms  of  his  saving  func- 
tion,  then  it  also  indicates  that  Christ's  unity  with  the  Church  (which  is 
based  on  Christ's  functional  identity  with  the  Church  as  its  Head)  has  its 
center  in  this  saving  function.  So  in  sayi.  ng  Christ  is  the  savior  of  the 
Body,  the  author  shows  that  it  is  in  their  corporate  bond  with  Christ  that 
believers  find  their  salvation.  It  points  to  Christ's  love  and  self- 
sacrifice  for  the  Church  wherein  he  establishes  a  bond  of  salvation, 
representing  the  whole  Body  as  its  Head. 
Finally  it  is  now  clear  why  Christ's  headship  is  far  superior  to  the 
husband's,  indeed  of  a  different  order.  Christ's  bond  to  the  Church  is  an 
order  of  salvation;  the  man's  is  an  order  of  creation.  Both  are  God-given 
bonds,  and  as  long  as  God  upholds  this  creation,  its  orders  and  structures 
must  be  respected.  But  creation  is  now  to  be  seen  from  the  perspective  of 
its  final  fulfillment  in  salvation.  Thus  the  oneness  of  Christ  and  Church 
interprets  and  informs;  it  gives  new  meaning  to  the  oneness  of  husband  and 
wife.  The  purpose  of  the  comparison,  then,  is  not  simply  to  establish  the 
similarity  between  husbands  and  Christ,  but  to  establish  the  perspective 
from  which  the  husband  and  wife  relation  is  to  be  viewed.  And  that  per- 
spective  is  the  saving  relation  of  Christ  to  the  Church. 
Vs.  24:  da;  k&  6C  fi  9)tXXnCCCL  IbTtO-CdLCGC-CCLL  TO  XPLCF-Co,  146  As 
mentioned  above,  dLXX(i  bears  an  adversative  force.  147  Vs.  24  is  not  so 279 
much  a  conclusion  or  even  summary  of  the  exhortation,  as  a  continuation 
of  the  justification  of  vs.  22,  which  began  with  vs.  23.  Vs.  23ab  intro- 
duces  a  comparison  between  the  husband  and  Christ.  Vs.  23c  ensures  that 
this  comparison  will  be  understood  properly  from  the  perspective  of  sal- 
vation.  Even  so,  the  new  salvation  in  Christ  does  not  destroy  human 
relationships;  it  interprets  and  transforms  them  through  the  model  of 
Christ  and  the  Church.  Thus,  vs.  24  reiterates  the  force  of  vs.  23  and 
so  justifies  vs.  22.  This  does  not  mean  nothing  new  is  said.  In  vs.  23 
6xxXT1aC(x  was  introduced  only  secondarily  as  the  object  of  Christ's 
headship.  Now  the  Church  becomes  an  explicit  model  for  the  wife.  The 
idea  here  centers  on  the  character  of  the  Church's  relation  to  Christ; 
the  Church  is  subject  to  Christ.  To  be  sure,  the  Church  does  Christ  no 
favor  by  yieldi.  ng  to  him;  his  Lordship  does  not  depend  on  it.  But  what 
in  a  very  real  sense  does  depend  on  it  is  the  ongoing  vitality  of  the 
love-relation  between  Christ  and  the  Church.  The  Church  does  not  create 
this  relationship  through  its  submission  to  Christ.  It  rather  recognizes 
and  confesses,  thereby  that  Christ  has  created  this  relationship  through 
his  saving  love.  Thus,  to  say  that  the  Church  is  subject  to  Christ  is  to 
indicate  that  the  ongoing  vitality  and  life  of  the  Church  only  fully 
emerges  through  its  ongoing  confession  of  his  Lordship  in  every  phase  of  Ats 
life.  The  allthor  now  applies  this  to  the  wives'  relation  to  their  husbands. 
00-MC  XCLL  Ott  YUV0XXCQ  TO%  dLVbPdLCLV  tV  nCLV-rt,,  The  vitality 
of  the  marital  relation  only  fully  emerges  through  the  free  subjection  of 
of  the  wife  to  her  husband.  As  we  saw  with  Christ  and  the  Church  and  as 
we  learn  later,  this  submission  is  in  truth  a  response  to  the  husband  who 
gives  himself  to  the  wife  in  love.  But  the  dLA.  X6  is  significant  here  also. 
The  wife  cannot  expect  salvation  from  her  husband  and  the  focus  is  on  the 
,  148  duties,  not  the  rights  of  the  partners.  Otherwise  the  discussion 
would  degenerate  into  a  kind  of  doctrine  of  works.  To  be  subject  tv 
TEcLv-rC  to  her  husband  means  that  the  wife  is  to  freely  accept  his 280 
authority,  and  so  be  his  wife  in  all  matters.  Gnilka  suggests  that  tv 
TEcLv-rC  stems  from  the  Church's  submission  to  Christ.  149  This  is,  of 
course,  correct,  but  it  may  also  be  noticed  that  since  the  husband  and 
wife  are  one  flesh,  this  bond  must  permeate  the  whole  of  their  existence. 
Since  the  husband  is  the  authoritative  figure  in  that  one  flesh  union, 
this  authority  is  to  penetrate  the  whole  of  the  wife's  existence.  This 
is  qualified  only  in  that  the  author  interprets  the  one  flesh  relation 
from  the  perspective  of  Christ's  saving  relation  to  the  Church.  He  finds 
the  model  for  the  wife's  behavior  in  the  Church,  and  this  model  serves  as 
a  basis  or  touchstone  because  the  wife  is  in  fact  a  member  of  that  Church. 
Probably,  then,  the  wife's-subjection  to  her  husband  cannot  be  separated 
from  the  Church's  subjection  to  Christ.  If  it  were,  i.  e.  if  the  husband 
demanded  her  to  commit  some  sin,  and  the  wife  unwittingly  submitted  to 
the  request,  she  would  not  be  submitting  to  her  husband  as  one  who  submits 
to  the  Lord  or  as  the  Church  submits  itself  to  Christ. 
B.  The  Exhortation  to  the  Husbands 
150  Vs.  25:  Ot  dv6pcc,  dLyaTEEL-re  -r&Q  yuvarxact  The  author  now 
addresses  the  husbands  and  bids  them  to  love  their  wives.  Then,  by  way  of 
definition  he  compares  the  husband's  love  to  that  of  Christ's  sacrificial 
love  for  the  Church.  The  call  to  love  one's  wife  was  probably  not  unique 
to  Christianity.  151  What  does  appear  unique  is  that  the  husband's  authoriý- 
ty,  just  established  in  the  preceding  exhortation,  is  now  interpreted 
precisely  in  terms  of  love.  The  use  of  dycLTEdLo)  in  this  regard  may  have 
been  informed  by  traditions  stretching  back  to  the  LXX  Lev  xix  18.  Even 
so,  the  word  can  hardly  be  void  of  its  rich  Christian  heritage,  which  has 
its  starting  point  in  the  self-giving  love  of  God  and  Christ.  152  To  what 
extent  dLycLTzfi  should  be  consciously  contrasted  to  the  more  sexually  ori- 
ented  gpwc  is  variously  assessed. 
153  In  this  context,  it  seems  clear 
that  (1)  dLyaTz&O  is  in  no  way  confined  to  sexual  love  and  (2)  in  no  way 
excludes',  but  rather  clearly  includes  the  sexual  love  of  the  marital 281 
relationship. 
154  Normal  sexual  love,  which  is  God-given  and  part  of  the 
creation  He  sustains,  is  now  informed  and  transformed  by  the  breaking  in 
of  a  new  order  of  salvation.  This  new  order  affirms  marital  love  in  all 
its  aspects,  including  sexual  love,  but  also  calls  the  partners  to  a  new 
understanding  of  marital  love  as  revealed  in  the  model  of  Christ  and  the 
Church.  Thus,  the  husband's  love  is  nowdefined  byChrist's  sacrificial  love. 
xcLO&C  xcLL  6  xpLcrr6(;  AydLrcnaev  -rhv  txxXnatav  xaL  ýau-r6v 
napMaxeV  ibnýp  CLO-rfic"  Christ,  loved  the  Church  and  offered  himself  on 
her  behalf.  155  -HydaEncrev  in  the  aorist  tense,  though  perhaps  ingres- 
sive, 
156 
points  to  a  particular  act  as  the  parallel  tau-r6v  TEcxpt6wxev 
confirms.  In  view  is  Christ's  sacrificial  death  as  that  which  reveals 
and  demonstrates  Christ's  love  for  the  Church.  157  The  Church  is  explicit- 
ly  cited  as  the  object  of  Christ's  love  and  self-offering.  This  is  unique 
in  the  New  Testament,  raising  the  question  as  to  what  is  meant  by 
txxX.  ncrecL. 
158  Earlier  we  saw  that  txxXnc7Cct  denotes  the  eschatological 
gathering,  gathered  under  the  banner  of  Christ.  159  It  is  the  new  humanity 
inaugurated  by  the  New  Adam.  The  reference  here  cannot  be  restricted  to 
Israel  or  Jesus'  disciples  in  any  way  that  excludes  the  Gentile  readers. 
In  v2  practically  the  same  formulation  occurs  only  with  hu6r.  as  the 
object,  and  the  context  make  clear  that  this  includes  the  Gentile  readers. 
Also  in  ii  16  Christ  reconciles  both  Gentile  and  Jew  through  the  cross, 
and  in  i  4ff  all  believers  are  chosen  in  Christ  before  the  foundation  of 
the  world  to  be  holy  and  blameless  before  God.  Has  the  author  simply  read 
the  Church  back  into  the  history  of  Jesus?  We  think  not. 
It  is  equally  clear  that  Gentile  believers  are  incorporated  into  an 
originally  Jewish  blessing  (11  11-22,111  6).  But  the  Israel  to  which 
Gentiles  are  joined  is  the  true  Israel  now  defined  via  the  author's 
Christology  (ii  12,  cf.  1  12).  160  This  provides  a  link  between  OT  and  NT 
believers  based  on  their  faith  in  the  promised  Messiah.  This  link  is  more 
easily  understood  when  we  note  the  author's  wholistic  thinking.  The  work 282 
and  person  of  Christ  is  inclusive  of  the  history  that  he  determines.  But 
we  are  concerned  with  an  eschatological  event  based  on  the  eternal  will 
of  God  (i  4ff,  iii  11).  The  history  determined  by  this  event  includes 
not  only  what  follows  from  it  but  also  what  leads  up  to  it.  Thus  for  our 
author  Israel  and  the  Church  belong  to  the  same  historical  totality  deter- 
mined  by  Christ.  Israel  expresses  what  it  meant  to  be  a  gathering 
gathered  under  Christ  prior  to  the  eschatological  event  of  his  death  and 
resurrection.  So  for  Christ  to  love  and  die  for  this  Israel  meant  to  love 
and  die  for  the  Church,  for  this  Israel  depicts  the  Church  in  its  pre- 
eschatological  mode  of  being. 
The  Church  now  stands  on  this  side  of  Christ's  eschatological  event 
and  appropriately  attains  a  new  mode  of  historical  manifestation.  The 
revelation  that  Gentiles  also  share  in  the  benefits  of  Christ's  death  and 
resurrection  shows  that  Christ's  love  and  death  for  Israel  indicates 
nothing  less  than  God's  decision  to  love  all  men. 
161  The  unity  between 
Jew  and  Gentile  marks  the  new  eschatological  and  spiritual  structure  of 
the  Church  so  as  to  make  clear  the  Church's  dependence  on  the  history  of 
Israel,  and  its  independence  from  the  dominion  of  the  Law.  Thus  when  re- 
defined  Christologically,  Israel's  history  becomes  the  history  of  faith, 
and  Christ's  love  for  this  faithful  Israel  indicates  God's  electing  love 
for.  any  and  all  believers  in  Christ,  i.  e.  for  the  Church. 
Vs.  26:  tvcL  oLfj,  Týv  dLyLdLa-Q  xaOaptcrag  -ro  XouTpC)  ToO  MaToc  tv 
4ý110LTL,  This  verse  begins  an  extended  statement  about  the  purpose  of 
Christ's  love  and  self-offering.  Emphatic  in  position,  cL6-rT1,  v  picks  up 
the  cLfj-cfic  of  vs.  25b  and  so  denotes  the  Church.  The  puirpose  of  Christ's 
act  of  love  and  self-offering  is  to  sanctify  the  Church.  'AyLdL[CO  has 
cultic  associations  stemming  from  OT  usage,  hence  "to  set  apart  for  a 
sacred  use,  "  "to  consecrate.,, 
162 
The  idea  was  connected  with  Israel's 
election,  especially  as  this  was  linked  to  the  Exodus  and  ensui.  ng  Sinaitic 
covenant. 
163 
This  does  not  mean  the  idea  is  void  of  moral  import. 283 
Commenting  on  the  priestly  Holiness  Code,.  Eichrodt  states: 
The  holy  God  wills  not  only  to.  separate  his  elect  out  of 
the  world  for  his  service  by  sanctifying  them  -  separation 
being  the  normal  meaning  of  holiness,  when  predicated  of  Man  - 
but  also  to  see  the  immaculate  purity  of  his'own  nature;  that 
which  separates  him  from  the  sinful  impurity  of  human  living, 
reflected  in  a  holy  people.  164. 
In  the  NT  writings  such  sanctification  shows  less  concern  for  things, 
places,  or  rites,  as  for  life  in  the  Spirit.  165  Here  as  in  the  Old  Testa- 
ment,  holiness  is  pre-ethical,  but  "it  demands  behavior  which  rightly 
responds  to  the  Holy  Spirit.  ..  166  Also  of  possible  importance  is  that  in 
later  rabbinic  tractates,  W-T,  7  has  replaced  1317  in  expressing  be- 
rrrr 
167  trothal.  This  usage  probably  arose  from  viewing  God's  appropriation 
of  Israel  as  a  nuptial  covenant. 
168  In  Eph  v  26  &YL6Lctl  refers  to  an 
act  of  Christ  that  has  a  positive  content  for  the  Church,  i.  e.  its  elec- 
tion,  separation  from  the  world,  and  position  of  favor.  This  may  be  seen 
in  the  exaltation  of  believers  in  the  heavenly  places,  in  its  description 
as  a  holy  and  spiritual  temple,  or  in  its  character  as  a  witness  of  God's 
wisdom.  But  if  this  is  correct,  a  double  nuance  need  not  be  excluded. 
The  nuptial  context  readily  lends  itself  to  comparison  with  the  Rabbinic 
formulatiohs.  - 
In  contrast  to  &yLdLa'n,  xcLOcLpCacLa  is  more  negative  in  content. 
169 
The  "cleansing"  or  "purification"  occurs  simultaneously  with  the  sanctifi- 
cation. 
170  From  what  the  Church  is  cleansed  is  never  directly  stated. 
Vs.  27  gives  some  descriptive  phrases  that  deal  primarily  with  the  bodily 
purity  of  the  Bride.  But  the  image  is  best  taken  figuratively  in  refer- 
ence  to  the  removal  of  moral  and  spiritual  impurity,  namely  sin.  The 
cleansing  takes  place  in  or  perhaps  through  the  bath  of  the  water,  -ro 
Xou-rpo  -ro!  O  68cvror..  171  The  articles  suggest  that  a  specific  bath  is  in 
mind,  and  most  scholars  conclude  that  baptism  is  in  view. 
172  The  idea  of 
a  corporate  baptism  probably  stems  from  the  nuptial  imagery  of  the  Bridal 
bath.  173  Sometimes  this  is  denied  because  it  implies  that,  contrary  to 
custom,  the  Bridegroom  administers  the  Bridal  bath.  But  in  Ez  xvi  Yahweh 284 
ceremonially  washes  Jerusalem,  having  betrothed  her,  entered  into  a 
'marital  contract  and  claimed  her  for  His  own. 
174  Thus,  as  with  dLyLdLCw, 
a  double  reference  is  possible,  and  hence  baptism  is  viewed  as  a  corporate 
event  through  nuptial  imagery. 
The  phrase  tv  ýhua  is  variously  interpreted.  Some  scholars  connect 
it  to  (a)  TC)  XoupTo,  others  to  (b)  xcLOcxp  C  actc,  and  sti  II  others  to  (c) 
dLY  L  dLcru  . 
175  If  the  co'nnection  is  not  clear,  neither  is  its  meaning. 
- 
Schlier  thinks  it  indicates  Christ's  name  in  the  baptismal  formula.  176  In 
contrast,  Barth  proposes  on  the  basis  of  Rabbinic  parallels  that  it  is  a 
declaration  of  love  which  seals  the  marriage. 
177  Other  possible  refer- 
178 
ences  are  to.  the  gospel,  or  the  confession  of  the  subject  baptised. 
But  whatever  the  connection,  the  action  centers  on  Christ.  While  this 
does  not  altogether  exclude  a  change  of  reference,  it  makes  it  unlikely. 
If  anyone  says  this  word,  it  is  Christ.  179 
Vs.  27:  CVCL  TECLP0LC7-CAC7;  J  OLOT6Q  &LUTO  CV60EOV  ThV  tuxknotav, 
The  purpose  of  Christ's  love  and  self-offering  for  the  Church  is  further 
elucidated.  The  connection  to  what  precedes  and  what  follows  is  not 
altogether  clear.  The  Church's  presentation  in  glory  (9v6oEov)  would 
seem  to  presuppose  its  sanctification  and  purification.  Even  so  the  ulti- 
mate  source  of  the  presentation  must  reach  back  to  Christ's  love  and 
self-offering. 
180 
Christ  himself  presents  the  Church  to  himself.  The  nuptial  imagery 
is  strained  at  this  point.  Usually  the  person  who  handles  the  Bride's 
affairs  presents  her  to  the  husband.  This  person  was  often  the  Bride's 
father.  The  closest  parallel  to  this  use  of  Tt0LPCCF-r7J4L  is  in  II  Cor  xi  3, 
where  Paul  acts  as  the  Bride's  friend  or  father  (cf.  I  Cor  iv  14f)  and 
will  present  the  Bride  to  Christ.  But  here  Christ  prepares,  presents  and 
receives  the  Bride  for  himself.  This  is  not  without  precedence  as  Ez  xvi 
shows.  There  Yahweh  is  the  foster-father  and  bridegroom  in  a  manner 
similar  to  here.  181 285 
Christ  presents  the  Church  to  himself  dv6oEov.  According  to  iii  21 
there  is  to  be  glory  in  the  Church  forever,  and  according  to  i  12 
Christians  are  to  live  to  the  praise  of  God's  glory.  Here  the  Church  is 
depicted  in  all  her  bridal.  splendor  and  radiance. 
182  This  receives 
further  definition  in  the  following  clause. 
JLh  8-XOUGaV  OnCXOV  I  15UTC&L  A  -CL  Ti3V  TOL015TCOV,  Here  the 
author  depicts  what  the  Church  will  not  have.  She  will  be  perfect,  with- 
out  spot  or  wrinkle  or  anything  of  the  kind.  Some  scholars  suggest  that 
the  reference  is  to  old  age. 
183  Thus  the  Church  is  to  be  ever  young  and 
full  of  perpetual  life.  But  vs.  27c  which  contrasts  vs.  27b  does  not 
184 
mention  youth  any  more  than  vs.  27b  mentions  old  age.  More  probable  is 
Sampley's  proposal  that  purity  traditions  which  originally  applied  to 
priests  and  sacrificial  animals  had  been  taken  over  into  marital  discourse, 
especially  concerning  divorce.  185  Such  defects  would  not  only  cause  the 
Church  to  be  unclean,  but  also  to  be  put  away. 
6AX,  Eva  An  dLyca  XCLL  dUWjLOC;,  Christ  presents  the  Church  to  him- 
self  glorious,  not  to  find  fault  with  her,  but  that  she  might'be  holy  and 
spotless.  *AXX6  ties  the  clause  closely  to  vs.  27b,  making  the  two 
clauses  co-ordinate  and  dependent  on  TEapacrrAc-q.  Vs.  27c  says  in  positive 
terms  what  vs.  27b  says  in  negative  terms.  The  change  from  a  participial 
construction  to  a  Eva-clause,  perhaps  precludes  the  misunderstanding  that 
the  Church  is  already  without  blemish.  186 
Thus  far  we  have  noted  the  author's  use  of  nuptial  imagery.  To 
obtain  a  better  picture  of  what  he  intends  to  say  through  this  imagery,  an 
inquiry  into  its  background  is  necessary. 
Excursus:  The  Ephesian'Nuptial  Imagery  187 
Our  author  never  calls  Christ  the  husband  or  Bridegroom,  nor  the 
Church  the  Betrothed,  Bride,  or  wife. 
188  Rather  he  compares  the  saving 
relation  between  Christ  and  the  Church  and  the  marital  relation  between 
husband  and  wife.,  But  in  making  this  comparison,  the  author  describes  the 286 
Christ/Church  relation  in  nuptial  imagery,  suggesting  his  awareness  of 
the  NT  idea  of  the  Bride  of  Christ.  This  image  would  have  greatly  facil- 
itated  the  comparison  with  human  marriage;  especially  to  a  mind  that 
thinks  corporately,  such  an  image  would  bear  a  quite  realistic  vitality 
and  power. 
189 
For  the  background  of  this  imagery  we  turn  first  to  the  OT  idea  of 
the  marriage  between  Yahweh  and  Israel.  The  concept  probably  had  its 
roots  in  the  widespread  idea  of  a  marriage  between  a  god  and  a  land  or 
city,  whose  children  were  the  population. 
190  Hosea  was  apparently  the 
first  to  adapt  this  to  Yahweh  and  Israel.  191  But  other  prophets  used  it 
as  well  and  with  a  variety  of  emphases.  As  Gnilka  states: 
Die  Palette  reicht  von  den  zdrtlichen  Tbnen,  die 
Ez.  -16,  lff  anklingen  lAsst,  Ober  die  Schmeichelworte 
Jer.  2,2  bis  hin  zum  schockierenden  prophetischen 
Handeln  eines  Hosea,  der  Buhlerinnen  zu  Frauen  nimmt,  um 
Israel  seine  Untreue  gegen  Gott  vorzudemonstrieren....  192 
The  point  of  comparison  lies  in  the  idea  of  a  covenant,  i.  e.  the  cov- 
enant  between  Yahweh  and  Israel  is  conceived  as  a  marriage  covenant. 
193 
Within  this  framework,  Yahweh  always  takes  the  initiative,  whether  for 
marriage  or  divorce.  Israel  and/or  Judah  are  usually  pictured  in  their 
faithlessness  to  the  ever  faithful  husband  Yahweh.  So  in  content  the 
image  largely  has  a  negative  force.  194  There  are,  however,  more  positive 
eschatological  uses  which  look  forward  to  the  Joyous  and  festive  covenant 
renewal  and  remarriage  (cf.  Isa  lxi  10;  1xii  4,5).  195  Still,  in  the 
prophetic  conception  the  Messiah  is  not  prefigured  as  the  Bridegroom. 
Of  the  OT  passages  which  may  have  influenced  Eph  v  25-27,  special 
196 
attention  should  be  drawn  to  Ez  xvi  3-14.  Three  points  are  of  note: 
(1)  Throughout,  Yahweh  is  the  actor.  He  saves  Jerusalem  from  being  aban- 
doned  like  an  unwanted  child,  provides  for  her  growth,  then  later  betroths 
or  marries  her.  197  In  Ephesians  Christ  saves  the  Church  and  he  himself 
presents  it  to  himself,  (2)  Yahweh  washes  the  young  bride.  In  Ephesians 
Christ  cleanses  the  Church  "in  the  bath  of  the  water  with  a  word.  " 287 
(3)  Yahweh  dresses  and  decks  the  Bride  with  fine  clothes  and  jewelry.... 
"And  your  renown  went  forth  among  the  nations  because  of  your  beauty,  for 
it  was  perfect  through  the  splendor  which  I  had  bestowed 
upon  you"  (Ez  xvi  14).  In  Ephesians,  Christ  presents  the  Church  to  him- 
self  in  glory  (Ev6oEov),  without  spot  or  wrinkle  or  any  such  thing. 
These  points  of  contact  are  not  so  exact  as  to  prove  literary  dependency. 
Also,  unlike  Ephesians,  Ezekiel's  positive  treatment  quickly  becomes  the 
basis  for  his  criticism  of  Jerusalem,  and  so  heightens  the  negati've  impact 
of  a  betrayed  covenant. 
198 
Still  the  points  are  sufficient  to  suggest  a 
traditional  milieu  of  ideas  which  our  author  could  adapt  to-his  own  purposes. 
The  marriage  of  Yahweh  and  Israel  is  si.  ngularly  absent  in  Qumran, 
Apocryphal  and  Pseudepigraphical  writings. 
199  Naturally  the  image  remains 
available  by  virtue  of  its  presence  in  the  OT  Scriptures,  but  also  by  the 
NT  era,  the  Song  of  Songs  and  Ps  x1v  were  being  allegorically  referred  to 
Yahweh  and  Israel.  200  Also  widespread  use  of  nuptial  imagery  in  Rabbinic 
literature  suggests  the  ongoing  influence  of  the  OT  image.  201  The  Rabbis 
often  likened  the  revelation  at  Sinai  to  a  wedding  or  betrothal  ceremony. 
With  God  as  the  Bridegroom  and  Israel  the  Bride,  Moses  serves  as  the 
Bride's  friend  and  the  Torah  as  the  marital  contract. 
202  Sometimes  the 
marriage  occurs  at  Sinai  (e.  g.  Pirqe  R.  El.  41),  but  more  often  the 
Sinaitic  covenant  indicates  the  betrothal  as  in  DeutR  111  12: 
When  a  Jew  betroths  a  woman,  who  has  to  pay  the  writing 
of  the  document  of  betrothal?  Our  Rabbis  have  learnt  thus: 
Documents  of  betrothal  and  marriage  are  written  only  with  the 
consent  of  the  two  parties,  and  the  bridegroom  pays  the  fee. 
And  this  we  learn  from  God  from  his  betrothal  of  Israel  at 
Sinai,  as  it  is  written,  And  the  Lord  said  unto  Moses:  Go 
unto  the  people  and  betroth  /13nO-r,  7/  them  today  and  tomor- 
row  (Ex.  xix  10)  . 
203 
The  text  further  relates  that  Moses'  lustrous  countenance  is  his  reward 
for  writing  this  marital  contract,  i.  e.  the  Torah.  Of  note  here  is  how 
God's  betrothal  to  Israel  justifies  a  Jewish  marital  custom.  Elsewhere 
the  actual  wedding  with  its  festive  feast  is  stated  to  occur  in  the  days 
of  the  Messiah  (e.  g.  ExR  xv  31,  LevR  xi  2).  204  But  the  Messiah  is  not 288 
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pictured  as  the  Bridegroom.  So  in  Rabbinic  Judaism,  as  in  the  OT 
prophets,  nuptial  imagery  depicts  God's  covenant  relation  to  Israel.  It 
is  thus  (a)  associated  with  God's  acts  of  salvation  which  may  be  viewed 
from  the  perspective  of  the  Exodus  or  of  the  future  consummation;  and 
Nit  pictures  the  present  effectiveness  and  relevance  of  God's  salvific 
acts  as  a  currently  binding  marital  bond  and  covenant  to  which  God  is 
ever  faithful. 
Beyond  OT  and  Jewish  traditions,  the  background  of  Eph  v  25-27  is 
frequently  sought  in  the  widespread  idea  of  a  hieros  gamos.  This  appears 
to  have  varied  and  interrelated  forms.  Often  human  representatives 
ritually  imitate  the  union  of  divine  beings  to  insure  divine  blessings. 
As  B.  A.  Brooks  states: 
Annually  the  revival  of  Nature  at  the  Spring  season  was 
believed  to  result  from  divine  union,  and  was  celebrated  by 
more  or  less  elaborate  ritual,  the  divine  union  often  being 
enapted  by  votaries.  This  form  of  sympathetic  magic  was 
common  and  furnished  a  major  reason  for  the  maintenance  of 
sacred  prostitutes  in  connection  with  ancient  temples.  By 
magical  rites  which  often  included  actual  intercourse  with 
a  sacred  votary,  it  was  believed  possible  to  insure  fertility 
of  crops,  to  secure  offspring  with  divine  sanction,  or  to 
feel  one's  self  assimilated  to  the  deity.  206 
This  conception  is  very  old  and  widespread  among  fertility  cults.  We  also 
find  the  idea  of  a  god  having  sexual  relations  directly  with  a  human  being. 
While  this  too  was  widespread  in  the  Orient,  it  has  particularly  deep  roots 
in  Hellenistic  soil. 
207  Here  sexual  union  between  the  divine  and  human 
produces  a  child  with  supernatural  powers.  The  most  famous  example  is 
Zeus's  union  with  Alcemene  (the  wife  of  Amphitryon)  who  subsequently  gave 
birth  to  Hercules.  This  form  of  myth  probably  underlies  the  hieros  gamos 
of  the  mystery  religions,  and  perhaps  appears  in  a  much  truncated  form  in 
208  Wisdom  and  Sirach.  Philo  also  shows  familiarity  with  the  concept  when 
he  demythologizes  it  into  moral  categories. 
209  Later  in  Gnosticism  we 
find  an  array  of  divine  syzygies. 
210  Although  the  outlines  are  not  always 
clear,  generally  the  syzygy  between  the  divine  s5ter  and  the  fallen  sophia 
portrays  the  salvation  effected  when  a  person  marries  his  angelic 289 
counterpart. 
211  The  Gnostics  came  to  express  this  redemption  from  "evil 
matter"  ei  ther  in  asceti  ci  sm  or  promi  scu  i  ty.  212 
Also  human  marriage,  and  not  simply  ritual  intercourse,  found  its 
model  in  divine  marriages.  In  Athens  Zeus  and  Hera  served  as  the  proto- 
typical  ideal  for  normal  human  marriag  e.  Here  the.  hieros  gamos  denotes, 
not  cultic  traffic  with  prostitutes,  but  "contract  marriages  sacred  to 
Zeus  and  Hera,  "  the  accent  being  on  personal  fulfillment  rather  than 
fertility.  213  Similar  ideas  may  also  be  implied  by  Plato  (Resp  v  458E), 
although  more  certain  are  the  later  statements  of  Seneca  and  Libanius 
which,  as  already  noted,  are  informative  of  the  Haustafel-genre.  Less 
certain,  but  possible  evidence  is  the  portrayal  of  Dionysus  and  Ariadne 
in  the  "bridal  chamber"  of  Villa  IteO5  Also  in  a  later  Gnostic  work, 
Baruch,  aspects  of  human  marriage  are  patterned  after  the  heavenly  union 
of  Elohim  and  Eden  !  16  But  While  clear  enough,  this  evidence  is  not  over 
abundant.  Perhaps  in  Hellenistic  as  well  as  Jewish  circles  the  tendency 
was  to  find  the  impulse  and  bond  of  normal  human  sexual  relations  in  the 
creation  of  man  (cf.  Plat.  Sym.  190-193). 
Certainly  the  varying  hieros  gamos  conceptions  form  a  broad  framework 
from  which  the  union  of  divine  figures  are  readily  understood  as  important 
for  human  affairs.  But  important  differences  exist  between  these  concep- 
tions  and  Eph  v  25-27.  These  myths  presuppose  an  atemporal  framework  of 
which  Ephesians  knows  little.  Christ  and  Church  are  brought  into  relation 
through  the  historical  death  of  Jesus  and  this  salvation  event  is  not  re- 
peated  yearly,  but  once  and  for  all 
ý17  Also  Eph  v  22-33  shows  little 
concern  about  the  union  of  the  divine  and  human  so  as  to  reproduce  super- 
natural  offspring.  If  offspring  of  this  union  are  implied  at  all,  they 
represent  in  convenantal  terms,  "children  of  promise"  (cf.  Gal  iv  28),  not 
supernatural  heroes  such  as  HerculesP8  Also  unlikely  is  that  human 
marriage  is  thought  to  parallel  the  participants  in  ritoal  intercourse, 
since  these  human  representatives  were  hardly  married  in  the  secular  sense. 290 
In  Ephesians  Christian  marriage  is  much  more  than  ritual.  Nor,  do  the 
gnostic  syzygies  help  us,  since  these  primarily  concern  the  individual's 
release  from  imprisonment  in  evil  matterP9  Little  in  Ephesians  suggests 
the  influence  of  this  gnostic  motif! 
2  0  The  strongest  parallel  is  the 
arrangement  of  human  marriage  on  the  model  of  divine  marriages.  This  is 
of  conceivable  influence,  perhaps  by  way  of  the  Haustafell-genre. 
In  NT  nuptial  imagery  the  bridegroom  is  Christ  rather  than  Yahweh. 
In  the  Synoptic  Gospels  this  "appears  not  so  much  as  a  doctrine  imparted,  but 
in  occasional  references,  which  must  have  been  understood  by  some  at  least  of 
ihe  early  hearers  and  readers.  "  221  Thus  Markii  18-20  reports  that  unlike  the 
di  sciples  of  John  the  Baptist  and  the  Phari  sees,  f  asting  is  inappropriate  for 
Jesus'  disciples:  "Can  the  wedding  guests  fast  while  the  bridegroom  is  with. 
them?  As  long  as  they  have  the  bridegroom  with  them  they  cannot  fast  (vs.  19). 
In  Matt  xxii  1-14  and  xxv  1-13  the  eschatological  marriage  feast  comes  to  the 
fore.  These  texts  stress  "the  present  crisis  for  the  messianic  community  in 
the  light  of  the  apocalyptic  nature  of  the  Kingdom  *  ,  222 
Iný  Johniii  25ff  the  image  contrasts  the  diminishing  ministry  of  John 
the  Baptist  and  the  growing  ministry  of  Jesus.  John  depicts  his  relation 
to  Jesus  as  the  Bridegroom's  friend:  "He  who  has  the  bride  is  the  bridegroom; 
the  friend  of  the  bridegroomwho  stands  and  hears  him,  rejoices  greatly  at  the 
bridegroom's  voice;  therefore  this  joyof  mine  is  now  full"  (vs.  29f).  In  Rev 
xix6fF  the  seer  envisions  the  great  marriage  banquet  at  the  wedding  of  the 
Bride  and  the  Lamb  of  God.  The  Bride,  whose  righteousness  and  splendor  con- 
trasts  the  degenerate  harlotry  of  Babylon,  i  sthe  New  Jerusalem,  the  Church. 
Several  factors  become  clear  in  these  passages.  Christ  is  the  central 
figure,  i.  e.  the  Bridegroom.  While  it  is  debatable  whether  Jesus  himself 
made  this  identification,  the  application  was  probably  early.  Not  only 
does  the  passing  manner  in  which  the  image  is  often  introduced  speak  for 
this,  but  also  the  image's  widespread  basis  in  Mark,  John,  the  special 
source  of  Matthew,  Revelation  and  as  we  shall  see,  Paul.  223  This  suggests 291 
that  the  contours  of  the  image  are  defined  under  Jewish  rather  than 
purely  Hellenistic  influence.  Also  favoring  this  is  the  general  future 
orientation  of  the  image,  which  may  well  imply  that  the  OT  image  was 
mediated  to  the  NT  writers  through  an  apocalyptic  environment. 
224 
If  these  passages  consistently  point  to-Christ  as  the  Bridegroom, 
225  they  vary  as  to  the  status  of  believers.  Sometimes  believers  are  cast 
individually  as  "wedding  guests"  (Mark  11  18-20;  Matt  xxii  1-14;  xxv  1-13); 
other  times  more  corporately  as  the  Bride  (John  iii  25ff;  Rev  xxi  9;  xxii 
17);  and  once  as  both  (Rev  xix  7-9).  This  variation  is  perhaps  explained 
by  the  ambiguous  relation  which  the  Christian  believers  originally  held 
with  Israel,  If  the  Messiah  was  to  marry  Israel,  there  would  be  occasion 
to  depict  the  Christian's  special  participation  in  the  marriage  event 
without  identifying  the  believers  with  the  Bride.  But  as  the  Church 
emerged  more  and  more  as  a  distinct  entity,  it  became  more  and  more 
plausible  to  depict  it  as  the  true  Bride. 
The  nuptial  image  also  occurs  in  the  undisputed  letters  of  Paul. 
Scholars  disagree  whether  a  marriage  takes  place  between  Christ  and  the 
believer  in  Rom  vii  4  or  between  Christ  and  the  Church  in  Gal  iv  21-33.226 
If  these  texts  are  allowed,  they  show  how  in  Paul  Christ  and  the  believer 
or  Church  are  already  married.  Particularly  in  Gal  iv  21-33,  is  the  con- 
cept  of  the  New  Jerusalem  interpreted  in  terms  of  the  new  covenant.  Also 
to  be  mentioned  here  is  I  Cor  vi  12ff,  where  Christ's  relation  to  the 
believer  is  found  incompatible  with  that  of  the  believer  and  a  harlot.  227 
But  there  Christ  parallels  the  harlot,  and  the  believer  cleaves  to  him. 
Is  Christ  the  Bride  in  this  instance?  228 
If  these  texts  are  questionable,  beyond  dispute  is  II  Cor  A  2ff: 
I  feel  a  divine  jealousy  for  you,  for  I  betrothed  you  to 
Christ  to  present  you  as  a  pure  bride  to  her  one  husband.  But 
I  am  afraid  that  as  the  serpent  deceived  Eve  by  his  cunning, 
your  thoughts  will  be  led  astray  from  a  sincere  and  pure 
devotion  to  Christ. 
Here  Paul  serves  as  the  Bride's  father  (cf.  I  Cor  iv  14f)  and  is  active  in 292 
the  betrothal.  The  occasion  of  the  betrothal  was  Paul's  preaching  of  the 
gospel  to  the  Corinthians.  Since  betrothal  was  legally  binding,  Paul 
urges  the  Corinthians  to  remain  faithful  to  and  pure  for  the  congrega- 
tion's  one  and  only  husband  Christ.  The  consummation  of  the  marriage  will 
take  place  at  Christ's  coming.  In  the  Corinthians'  betrothed  relation  to 
Christ,  the  Corinthian  church  is  comparable  to  Eve.  That  Eve  was  already 
married  when  she  sinned  does  not  hinder  the  comparison  because  both 
marriage  and  betrothal  involve  a  legally  binding  marital  covenant.  Some 
scholars  conclude  from  this  comparison  that  the  Church  is  a  second  Eve.  229 
But  several  points  speak  against  this:  (1)  Here  Paul  presents  the 
Corinthian  church  to  Christ.  In  the  Adam/Eve  story,  God  presents  Eve  to 
Adam.  (2)  It  is  not  the  whole  Church,  but  the  local  congregation  that  is 
betrothed.  A  second  Eve  could  only  stand  for  the  whole  Church,  and  even 
as  God's  representative  as  apostle,  Paul  cannot  possibly  mean  that  he 
betrothed  the  entire  Church.  230 
In  summing  up,  then,  three  themes  are  fairly  consistent  in  the  NT  use 
of  nuptial  imagery.  (1)  Christ  is  the  central  figure  of  the  imagery. 
(2)  Participation  in  the  marriage  event,  whether  as  guest  or  bride,  pic- 
tures  participation  in  the  salvation  that  Christ  brings,  i.  e.  marriage 
depicts  a  salvation  event.  (3)  The  Church  or  the  local  congregation  may 
be  explicitly  conceived  as  the  Bride  of  Christ.  When  consideration  is 
given  to  both  the  variety  and  similarities  in  the  NT  usage,  along  with  its 
broad  basis  in  the  NT  writings,  it  may  reasonably  be  assumed  that  the 
image  has  Jewish  roots.  In  this  regard  the  OT  picture  of  Israel  and 
Yahweh  is  the  most  likely  and  natural  antecedent. 
The  nuptial  imagery  of  Ephesians  stands  within  this  NT  tradition. 
Christ  is  the  central  figure,  while  the  Church  is  his  Bride;  the  marital 
process  clearly  depicts  the  process  of  salvation.  Still,  several  points 
need  explanation. 293 
(1)  Christ's  death  obtains  a  central  place  in  the  imagery.  This  is 
unique  in  the  NT  usage  though  Revelation  hints  at  it  when  Christ  is  called 
the  Lamb  of  God.  How,  then,  -  was  Christ's  death  so  readily  incorporated 
into  the  nuptial  imagery?  Schlier  has  brought  forth  a  variety  of  gnostic 
texts  which  portray  divine  syzygies,  but  these  do  little  to  explain  how 
Christ's  death  could  be  understood  as  such  a  syzygy. 
231  In  contrast 
Chavasse  and  Gnilka  think  that  Eve's  creation  from  Adam's  rib  explains 
this.  232  This,  of  course,  requires  that  Christ's  death.  and  Adam's  sleep 
be  analogous.  While  this  is  possible,  there  is  little  to  suggest  that  it 
was  in  the  mind  of  our  author.  What  we  do  find  is  a  certain  ambiguity  of 
terminology,  which  vacillates  between  Christian  and  nuptial  imagery,  e.  g. 
the  baptism  and  the  Bridal  bath.  It  is  more  profitable,  then,  to  recog- 
nize  that  according  to  the  early  Church  Christ's  death  establishes  a  new 
233 
covenant,  Occasionally  it  is  even  paralleled  to  the  events  of  the 
234  Exodus.  Once  considered  as  establishi.  ng  a  covenant,  the  OT  and  Jewish 
nuptial  imagery,  which  has  its  starting  point  here,  is  easily  and  readily 
applied.  This  also  explains  the  vacillation  of  the  terminology;  the 
common  point  is  the  covenant  relationship. 
(2)  Another  question  concerns  the  manner  and  extent  that  Christ's 
saving  events  are  correlated  to  the  events  of  the  marital  process.  The 
difficulty  here  is  that  the  author  does  not  work  out  the  details  of  his 
imagery,  but  leaves  them  to  be  inferred  from  a  sometimes  ambiguous  context. 
We  have  suggested  that  Christ's  death  initiates  a  covenant  bond  that  is 
pictured  as  a  marital  bond.  But  in  vss.  26-27  the  Church  is  clearly  in 
the  process  of  being  married;  she  is  being  made  ready  for  her  husband;  the 
wedding  ceremony  has  already  begun.  This  makes  better  sense  when  we 
recognize  that  according  to  Rabbinic  custom  the  marital  covenant  becomes 
binding  at  betrothal.  Taken  in  this  way  vss.  25-27  vividly  picture  a 
marital  process  that  begins  with  the  acquisition  of  the  Bride  and  ends 
with  the  consummation  of  the  marriage  in  the  Bride's  presentation  to  her 294 
husband,  Christ.  After  the  pattern  of  Ez  xvi  Christ  himself  makes  her 
ready;  if  he  is  her  betrothed,  he  is  also  the  father  or  friend  who 
presents  her  to  himself. 
This  still  leaves  unanswered  whether  from  the  author's  perspective 
the  marriage  has  already  taken  place  or  awaits  future  consummation. 
235 
The  question  is  compounded  in  that  the  time  in  which  salvation  is  realized 
in  believers  is  expressed  in  the  New  Testament  both  as  present  and 
future.  236  Ephesians  is  no  different  in  this  regard.  If  believers  are 
already  saved  and  in  the  heavenly  places,  they  are  also  sealed  to  a  "day 
of  redemption"  and  must  presently  wage  a  spiritual  battle.  If  our  passage 
pictures  the  saving  bond  between  Christ  and  Church  as  a  marital  covenant, 
the  author  does  not  state  in  what  stage  of  marital  process  he  presently 
envisions  Christ  and  the  Church  to  be.  The  main  point  is  that  this 
marital  covenant  with  Christ  exists  and  has  important  implications  for 
human  marriage.  So  for  our  purposes  we  may  leave  the  question  open.  For 
whether  betrothed  or-married  the  Church's  future  is  an  outworking  of  the 
once  and  for  all  bond  established  by  Christ's  sacrificial  death.  Whether 
betrothed  or  married,  the  Head/Body  metaphor  provides  a  convenient  means 
to  apply  the  Christ/Church  relation  to  the  one  flesh  relation  of  marriage. 
Also  whether  betrothed  or  married,  we  prefer  to  speak  of  the  Bride  of 
Christ.  If  betrothed,  the  Bride  remains  faithful  to  the  marital  covenant 
already  established  and  is  caught  up  in  the  joyous  process  that  leads  to 
its  consummation.  If  married,  the  wife  remains  the  Bride  who  lives  in  the 
immediacy  of  the  event  and  is  ever  caught  up  in  the  joyous  process  of 
becoming  the  man's  wife  in  all  things. 
(3)  A-third  question  concerns  how  Christ  and  the  Church  become  the 
prototypes  for  human  marriage.  There  are  several  possibilities,  which'are 
not  really  exclusive  of  one  another.  There  is,  for  example,  what  we  may 
call  "reciprocal  metaphor.  "  Best  describes  the  situation  in  this  way: 
In  some  respects  Yahweh  treats  Israel  as  a  good  husband 
would  treat  his  wife.  If  this  is  accepted,  it  is  the  simplest 295 
thing  to  say  to  wives  and  husbands;  behave  to  one  another  as 
do  Yahweh  and  Israel  (Christ  and  the  Church).  Such  an  argu- 
ment  may  not  be  perfectly  logical  but  it  is  perfectly  natural 
since  a  great  deal  is  known  about  the  mutual  relationships 
of  Christ  and  the  Church  e.  g.  he  loved  her  and  gave  himself 
for  her;  she  obeys  him.  257 
This  approach  becomes  even  more  cogent  if  we  allow  here  a  secondary  in- 
238  fluence  from  Hellenistic  conceptions.  As  seen  above,  the  evidence, 
while  not  overwhelming,  is  sufficient  to  argue  that  human  marriages  could 
be  considered  copies  of  divine  marriages.  239  Also  these  ideas  were  common 
to  the  house  code  form.  240  The  influence  of  these  concepts  need  not  have 
been  in  the  area  of  metaphysics  for  them  to  have  facilitated  the  kind  of 
reciprocal  metaphor  that  Best  describes.  But  a  third  factor  also  emerges. 
Hellenistic  Judaism  took  over  stoic  ethical  codes  replacing  the  pagan  gods 
with  the  Torah  as  the  source  of  proper  behavior.  We  see  NT  evidence  of 
this  in  that  house  code  injunctions  often  include  a  reference  to  or  exam- 
ple  from  the  Old  Testament,  particularly  the  Pentetuch.  Also  we  have  seen 
(quite  independently  of  the  Haustafel)  that  Gen  11  24  could  be  used  as  a 
divine  sanction  of  marriage.  So  Adam  and  Eve  were  probably  the  prototype 
of  the  marital  relation;  a  prototype  based  on  creation  as  revealed  through 
the  Torah. 
Now  in  applying  the  nuptial  imagery  to  Christ  and  the  Church,  and  in 
bringing  this  to  bear  on  the  house  code  injunctions,  the  author  actually 
does  two  things.  First,  human  couples  are  to  model  neither,  pagan  gods  nor 
the  human  examples  in  the  Torah,  but  Christ  and  the  Church.  241  A  second 
point  follows:  the  order  of  creation  is  no  longer  interpreted  by  the  Law, 
but  by  the  Christ  event,  i.  e.  the  order  of  salvation.  Christ  and  Church 
do  not  replace  Adam  and  Eve  as  the  representatives  of  the  human  race 
through  whom  God  historically  initiated  the  created  order  of  the  sexes. 
This  order  is  still  present  in  every  man  and  every  woman.  But  Christ  and 
the  Church  do  replace  Adam  and  Eve  where  the  latter  couple  was  thought  to 
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embody  the  revelation  of  the  Torah  to  which  all  persons  must  conform. 296 
Thus,  the  Christ  event  is  the  new  principle  of  interpreting  the  structures 
of  this  world,  even  the  Torah. 
We  think  these  factors  adequately  explain  the  comparison  between  the 
Christ/Church  relation  and  human  marriages.  A  reciprocal  metaphor  would 
have  been  quickly  appropriated  in  an  atmosphere  that  looks  to  divine 
realities  for  models  of  behavior,  whether  revealed  in  divine  marriages  or 
.  examples  sanctioned  by  the  divine  Law. 
(4)  Since  the  creation  account  plays  a  role  in  the  comparison,  some 
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scholars  think  that  the  Church  is  viewed  as  the  New  Eve  .  But  the 
Church  is  never  called  this  and  the  idea  is  not  necessary.  Certainly, 
there  is  a  sense  in  which  the  Church  may  be  compared  to  Eve.  She,  as  the 
representative  of  every  woman,  was  created  from  Adam  for  him,  and  the 
Church  too  is  created  from  Christ  for  him.  Thus,  Eve  is  a  type  of  the 
Church  in  the  sense  that  she  represents  every  woman,  and  clearly  the 
Church  is  presented  as  a  woman  here.  But  this  is  quite  different  from 
stating  that  Eve  is  a,  type  of  the  Church,  in  the  sense  that  Adam  is  a 
type  of  Christ.  For  the  latter  involves  the  nature  of  Adam's  actions  in 
relation  to  all  people.  Nothing  suggests  this  relation  with  regard  to 
Eve  and  the  Church.  At  least,  the  author  never  draws  this  conclusion. 
Vs.  28:  o6vi)c  6QeCXouaLv  xat  ot  dv8pec  &yanav  T&r.  Lau-rC)v 
YuvaCxac  (%  T&  tau-cC)v  c764a-roL 
ý44 
Oj5.  ru)(;  looks  back  to  the  preceding 
statements  rather  than  forward  to  (bc;. 
245  In  this  way  6ý0CUOUMV  ob- 
tains  a  Christological  context;  the  prime  and  motivating  example  of  the 
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husband's  love  is  Christ's  loving  relation  to  the  Church.  The  words 
(ba  -r8L  &Lu-rav  a6ua-rcL  indicate  the  characteristic  quality  that  should  be 
displayed  in  the  husband's  love  for  his  wife.  The  idea  is  not  that  the 
husband  loves  his  wife  "as  he  loves  his  own  body,  "  nor  "as  if  she  is  his 
own  body,  "  nor  again  "since  she  is  his  own  body.  "247  Rather,  "husbands 
ought  to  love  their  wives  as  ones  who  are  their  own  bodies,  "  or  again, 
"as  men  whose  wives  are  their  own  bodies.  "  Thus  the  quality  that  is  to 297 
characterize  the  husband's  love  is  his  unity  with  his  wife.  He  is  to 
love  his  wife  in  a  manner  fitting  to  her  being  his  own  body. 
The  unity  of  the  husband  with  his  wife  is  indicated  in  the  expression, 
-r&  &LU-rc)v  C(Bua-rcL.  In  vs.  23  Christ  and  the  husband  are  designated  as 
heads;  the  Church  is  also  indicated  as  Christ's  Body.  Now  the  circle  is 
made  complete  and  the  wife  is  depicted  as  the  husband's  body.  Here  as  in 
vs.  23  the  influence  of  the  one  flesh  conception  may  be  felt.  To  be  sure, 
unlike  the  designation  of  the  husband  as  head,  the  designation  of  the  wife 
as  the  husband's  body  is  not  unique  as  a  few  Greek  and  Rabbinic  parallels 
show. 
248  But  how  widespread  the  idea  was  is  difficult  to  say. 
To  call'the  wife  the  husband's  body  clearly  evinces  a  close  relation- 
ship.  But  the  nature  of  that  relationship  is  not  clear.  For  the  Gentile 
readers  crC)Im  in  this  context  could  have  had  a  negative  sense.  When 
Plutarch  describes  the  husband/wife  relation  as  soul/body,  the  husband's 
rule  over  an  often  unruly  subject  is  probably  in  mind. 
249  Also  the  use  of 
c3licx  as  property  in  the  case  of  a  slave  could  well  point  to  the  idea  of 
possession.  Indeed,  thts  idea  could  conceivably  be  present  in  our  text  in 
tau-rC)v.  Assuming  our  author  is  aware  of  these  connotations,  we  must  then 
ask  about  his  own  understanding  of  caua.  This  was  probably  informed 
through  the  general  Semitic  understanding  of  man,  as  well  as  the  example 
of  Christ  as  man  par  excellance.  The  interchange  of  crC)4cL,  toLu-c6v  and 
adLpE  points  in  this  direction,  indicating  that  cC)jicL  represents  the  whole 
person.  Thus  in  the  immediate  context,  vs.  28b  becomes  very  important  in 
explaining  his  understanding  of  the  kind  of  relationship  at  stake  in 
calling  the  wife  c6jux. 
6  dycLTE3v  -rfiv  toLu-ro(3  YuvcLUxa  tauT6v  dyoLTc4,  The  sentence,  as 
Sampley  has  pointed  out,  'shows  resemblance  to  the  love  command  of  Lev  xix 
18.250  But  its  immediate  purpose  is  to  define  the  nature  of  the  bond  that 
is  depicted  through  -r&  ftLu-vU)v  c6ua-r(x.  EC34cL  could  have  too  many  dif- 
ferent  connotations  to  leave  this  to  chance:  "He  who  loves  his  wife  loves 298 
himself.  "  The  unity  that  is  to  characterize  the  husband's  love  for  the 
wife  is  a  corporate  unity,  a  unity  of  the  whole  person  to  the  other,  the 
seeing  and  identifying  of  one's  self  in  the  other  person.  Thus,  self-love 
is  introduced  to  illustrate  neither  love's  nature  nor  its  motivation,  but 
the  intensity  of  the  bond  between  husband  and  wife. 
Vs.  29:  o6fttg  ydLp  no-re.  -rhv  &Lu-rori  a6LpxcL  Ilitancev,  The  con- 
junction  ydLp  probably  has  an  explanatory  meaning  and  may  be  translated 
,,  251  C  CnCFr  "now"  or  "why":  "Why  nobody  ever  hated  his  own  flesh.  -  Eli  ;.  v  is. 
a  gnomic  aorist  and  poin 
. 
ts  to  a  general  principle  or  characteristic. 
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The  verse  does  not  explain  the  motive  or  cause  of  the  husband's  love  for 
his  wife,  but  rather  the  simple  incompatibility  of  the  one  flesh  bond  with 
hatred.  Hatred  is  uncharacteristic  and  contrary  to  the  nature  of  the 
union  between  husband  and  wife,  for  the  bond  between  them  is  virtually  the 
same  as  that  between  a  man  and  himself.  Since  it  is  uncharacteristic  and 
unnatural  for  a  person  to  relate  to  himself  in  overt  acts  of  hatred,  the 
same  applies  to  a  man's  relation  to  his  wife,  for  they  are  one  flesh. 
The  introduction  of  capE  probably  anticipates  the  upcoming  Scripture 
quotation. 
253  Of  course,  the  thought  of  Gen  ii  24  has  been  shown  to  be 
implicit  in  much  already  said.  The  change  to  adLpE  here  reflects,  the 
interchangeability  of  c3ua,  ftLu-r6v  and  crdpE.  This  is  important  for  it 
indicates  the  importance  of  Gen  11  24  for  those  places  where  synonyms  for 
cydLPE  occur. 
&U&  6XTPtQCL  XCLL  ýdXTECL  CLOTýVp  - 
If  hate  is  uncharacteristic  of 
a  person's  relation  to  himself,  or  any  part  of  himself  (i.  e.  his  wife), 
then  the  terms  tx-rp6Qca  and  06ATEca  depict  what  is  characteristic  of  this 
relationship. 
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These  terms  occur  together  only  here  in  the  New  Testa- 
ment.  As  they  share  the  same  object,  cLO-rýv,  they  probably  convey  a  single 
thought.  This  all  but  excludes  a  reference  to  the  Eucharist,  for  as  Best 
255  shows,  only  tx-rp6ýpcj  could  really  be  applied  to  that  thought. 299 
The  background  of  the  terms  is  not  altogether  clear.  'Ex'rpýQo) 
occurs  in  vi  4  and  06Anw  occurs  in  I  Thess  11  7;  both  refer  to  the  care  of 
children.  Since  the  position  of  a  woman  in  the  household  was  often  con- 
sidered  like  (or  no  better  than)  a  child's,  this  background  is  quite  plau- 
sible. 
256  The  husband  was  responsible  not  only  for  the  physical  well 
being,  but  also  the  spiritual  nurture  and  instruction  of  the  family. 
Since  the  usage  finds  a  parallel  in  Christ's  continual  nurture  and 
care  for  the  Church,  the  words  were  possibly  chosen  because  of  Christ's 
relation  to  the  Church.  We  have  already  seen  in  a  different,  context  how 
Christ  provides  the  6TELxopylytaL  (iv  16)  to  the  Church.  In  this  vein,  - 
Schlier  has  gathered  evidence  that  shows  the  use  of  TpýQ(a  in  cosmological 
and  political  contexts. 
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But  these  texts  are  an  unlikely  background  for 
the  idea  here.  If  one  sees  the  starting  point  in  the  broader  nuptial 
imagery  as  it  relates  to  Christ  and  the  Church,  then  Ez  xvi  1-14  seems  a 
more  likely  candidate.  As  Barth  states: 
The  way  in  which  the  Foster  Father  and  Bridegroom  Yahweh 
treats  the  foundling  girl  Jerusalem  (Ez.  16:  1-14)  shows  which 
details  of  caring  for  the  baby,  child,  and  adolescent  were 
repeated  when  a  bride  was  washed,  fed,  and  dressed  up  in 
splendor.  258 
XCLO69  XCLL  6  XPLa-r6C  -rýv  exx%i1c7CcLv,  Again  the  marital  bond 
is  compared  to  that  between  Christ  and  the  Church.  In  vs.  29  cdLPE  could 
conceivably  refer  to  either  oneself  or  to  one's  wife  as  a  part  of  oneself. 
Now  by  making  the  Church  the  object  of  Christ's  nurture  and  care,  the 
author  shows  that  to  whatever  extent  self-love  plays  a  role  here,  it  is 
defined  by  Christ's  relation  to  the  Church.  In  this  context  self-love  no 
longer  means  that  the  self  is  the  object  of  one's  love  but  the,  subject. 
It  is  not  a  loving  of  oneself,  but  a  loving  with  the  giving  of  oneself  to 
another.  This  has  its  purest  and  most  perfect  example  in  Christ's  love 
for  the  Church.  In  vs.  25  Christ's  love  and  self-offering  for  the  Church 
was  considered  as  a  once  and  for  all  event;  here  his  nurture  and  care  are 
continual.  Thus  the  love  that  bound  Christ  to  the  Church  is  continually 300 
present  to  the  Church  in  his  ongoing  nurture  and  cherishing  concern. 
This  point  seems  clear  in  what  follows. 
.  cF,  &v  Torj  cy6ua-roc  cL6-roo. 
260  The  reason  is  Vs.  30:  6-CL  jiý;  LTI  c, 
now  given  for  Christ's  continual  love,  nurture  and  care  for  the  Church: 
"because  we  are  members  of.  his  Body.  "  In  stressing-membership  in'Christ's 
Body  the  author  indicates  that  unity  with  Christ  is  the  basis  of  his  con- 
tinual  nurture  and  care  for  the  Church.  It  is  of  note-that  uýXn  stands 
in  an  emphatic  position.  Why  does  the  author  change  from  txxXTjcrZa  to 
ILtATI  -rolo  C(Bua-roc  aftoo?  We  detect  a  twofold  significance. 
(1)  In  couching  his  statement  in  the*e  terms  the  author  reminds  his 
readers  that  unity  with  Christ  is  necessary  not  only  for  the  continual 
love  and  nurture  of  the  Church,  but  that  its  very  existence  depends  on 
him.  261  Through  his  love  and  self-offering  Christ  binds  himself  to  be- 
lievers  and  so  constitutes  the  Church  by  his  unity  with  believers.  By 
continually  nurturing  and  caring  for  the  Church,  Christ  sustains  what  con- 
stitutes  the  Church,  i.  e.  the  unity  established  with  believers  through  his 
death.  This  means  that  the  sacrificial  love  wherein  Christ  effected  the 
unity  between  himself  and  believers,  making  them  members  of  his  Body,  is 
ever  operative,  in  his  loving  maintenance  and  sustainment  of  the  relation 
established  thereby. 
(2)  In  pointing  to  the  believers'  membership  in  Christ's  Body,  the 
author  not  only  points  to  him  who  binds  himself  with  believers,  but  also 
points  out  that  it  is  believers  to  whom  he  binds  himself.  Everything  said 
about  Christ's  relation  to  the  Church  applies  to  every  community  member 
ý62 
This  is  not  intended  to  isolate  the  individual  believer  from  the  community, 
however.  If  the  change  shows  the  relevance  of  what  is  said  of  the  Church 
to  each  believer,  it  does  so  by  pointing  to  his  participation  and  member- 
ship  in  the  community  which  emerges  from  Christ's  loving  union  with 
believers,  i.  e.  the  Church  as  the  Body  of  Christ. 301 
C.  The  Scripture  Quotation,  Its  Significance  and  Application 
Vs.  31:  dLV'rt  TOfJTOU  -KCLTaXCCtýCL  dVOPCOTEOC  T6V  na-CýPa  Xat  -rfiV 
U71-rtpa  xaL  TtpocrxoXXnOAce-r(xL  TEp6C  Tfiv.  yuvatua  cxO-roO,  x(xt 
9CFOVTaL  Ot  660  eCQ  crapx(%  utav. 
263  The  verse  is  a  quotation  from 
LXX  Gen  11  24.  Earlier  we  discussed  the  saying's  original  context  and 
general  history.  We  also  saw  how  it  serves  as  a  divine  ordinance  of 
marriage  and  its  importance  to  the  whole  passage.  Here  we  may  focus  on 
the  verse's  place  in  the  author's  train  of  thought.  A  key  issue  is  how 
one  interprets  the  phrase  dLv-rL  -ro&rou.  The  LXX  differs,  rendering 
gvexev  -roftou  for  the  Hebrew  Jý  ly  .  Still,  -  the  meaning  is  essen- 
tially  the  same  and  we  may  translate  "for  this  reason,  "  "on  account  of 
this,  "  "therefore,  "  etc. 
264  The  difficulty  is  not  the  phrase's  transla- 
tion  but  its  point  of  reference.  What  is  its  antecedent? 
265 
Since  the  phrase  is  part  of  the  quotation  it  perhaps  does  not  have 
any  immediate  syntactical  function,  but  simply  points  to  the  context  of 
Gen  ii  24.  Sampley  has  shown  that  a  Scripture  quotation  or  example  would 
266  have  been  expected  in  the  Haustafel.  Still  this  solution  seems  unlike- 
ly.  Without  an  introductory  formula  the  reader  or  listener  would  have 
already  made  some  kind  of  connection.  While  the  expectancy  of  a  Scripture 
reference  would  have  aided  the  reader  to  apply  that  reference  to  the  whole 
passage  once  it  was  recognized,  the  reader  would  have  been  well  into  the 
quotation  before  this  could  happen.  This  is  doubly  the  case  since  the 
267 
words  belong  to  no  known  edition  of  the  LXX.  More  likely  then,  the 
words  are  intended  to  make  some  kind  of  connection  with  what  precedes. 
The  most  immediate-and  natural  point  of  reference  is  vs.  30.  The 
major  objection  is  that  this  seems  limiting.  268  We  have  already  shown 
that  Gen  ii  24  relates  to  the  wife's  submission  to  her  husband  as  well  as 
the  husband's  unity  with  his  wife.  This  implies  that'the  antecedent 
should  prepare  the  reader  for  a  statement  justifying  the  thrust  of  the 
whole  passage,  which  is  the  interpretation  of  marriage  after  the 302 
Christ/Church  model.  But  actually  vs.  30  does  prepare  the  reader  for 
this.  As  seen  above,  the  change  to  uýX71  makes  the  statements  concerning 
Christ  and  the  Church  relevant  to  all  Church  members.  Thus,  in  finding 
the  antecedent  of  Av-rL  To6-rou  in  vs.  30,  the  reader  is  prepared  for  a 
statement  in  vs.  31  about  the  relevance,  of  the  Christ/Church  model  to  all 
believers.  We  suggest,  then,  that  dLv-rL  -roftou  refers  to  the  relation- 
ship  established  by  Christ  with  the  Church.  The  quotation  is  thus  inter- 
preted  by  this  relationship  and  hence  becomes  a  justification  for  the 
preceding  statements  about  human  marriage. 
Several  important  consequences  follow  from  this  view.  First,  the 
quotation  primarily  concerns  human,  not  divine  marriage.  The  appearance 
of  a6prE  in  vs.  29  already  suggests  that  in  vs.  31  human  marriage  cannot 
269  1  be  excluded.  But  more  importantly  we  should  note  that  if  Christ  s  re 
lation  to  the  Church  is  the  starting  point,  dv-8IpwTcoc  will  not  refer 
directly  to  him,  but  to  any  prospective  husband.  The  same,  of  course,  was 
true  in  Adam's  case:  he  did  not  leave  his  father  and  mother  either,  and 
hence  the  reference  could  not  be  directly  to  him.  Here,  Christ  and  the 
Church  replace  the  first  couple  (probably  via  fulfillment)  as  the  inter- 
pretive  models  of  marriage.  Of  course,  Christ  and  the  Church  do  not 
replace  Adam  and  Eve  in  their  historical  function  of  initiating  the  created 
order.  Rather  it  seems  that  all  aspects  of  creation,  including  marriage, 
find  their  ultimate  and  intended  focus  in  Christ,  which  implies,  of 
course,  his  saving  relation  to  the  Church.  Thus,  the  order  of  salvation, 
represented,;  by  Christ's  saving,;  relation  to  the  Church,  now  interprets, 
even  in  its  most  pristine  form,  the  order  of  creation  which  the  first 
couple  represented.  Since  the  order  initiated  by  Adam  and  Eve  was  still 
thought  to  be  present  in  the  current  social  structures  of  marriage,  there 
was  no  need  to  mention  the  first  couple  explicitly. 
A  second  point  follows.  E6pE  IiCcL  is  not  to  be  directly  (which  in 
this  case  means  allegorically)  interpreted  of  Christ  and  the  Church,  but 303 
rather  of  the  union  of  man  and  wife.  This  is  not  to  deny  that  the  author 
finds  a  point  of  contact  6etween  the  one  flesh  idea  and  the  Christ/Church 
relation.  What,  then,  is  the  nature  and  basis  of  this  contact?  Because 
crdLPE  and  cy6wx  are  used  as  synonyms,  the  author  may  simply  have  seen  a 
parallel  between  his  cC)jLa  Xpta-roO  concept  and  theýLtct  cdLpErelation- 
ship.  If  so,  it  is  clear  that  cy3lia  XpLcrroG  interprets  jiCcx  crdLpE  and 
not  vice  versa.  Thus,  IiCa  adLpE  does  not  represent  a  higher  or  more 
intimate  union  thaý  aMlia  Xpicr-roU  or.  xcQaXfi/cYC)4a. 
270  While  this  is 
true,  it  is  likely  in  view  of  vs.  32  that  uCcx  c6pE,  was  also  thought  to 
typify  the  prototypical  relationship  between  Christ  and  the  Church.  To 
understand  this  more  fully  we  proceed  to  the  next  verse. 
Vs.  32:  T6  ýLUGTýPLOV  TOOTO  U6YCL  9CF-rCV,  It  is  generally  ac- 
knowledged  among  NT  scholars  that  jLua-cýpLov  does  not  indicate  something 
mysterious  or  hard  to  understand,  but  points  to  a  once  hi'dden,  yet  now 
revealed  divine  secret. 
271  Likewise  u6ycx  does  not  define  the  density  or 
unintelligibility  of  the  mystery,  but  rather  its  magnitude,  i.  e.  its  rich 
272 
significance,  or  far  reaching  importance.  The  primary  question,  then, 
concerns  the  content  of  this  once  hidden,  now  revealed  secret. 
In  the  Pauline  Corpus,  Robinson  notes  three  uses  of  JIUCTýPLOV: 
(1)  its,  employment  to  designate  the  eternal  secret  of 
God's  purpose  for  mankind,  hidden  from  the  past  but  revealed  in 
Christ;  comp.  in  this  epistle  fE-ph-7  1  9,  it  4,9,  vi  19; 
Col.  i  26f.,  ii  2,  iv  3;  Rom.  xvi"B;  I  Cor.  ii  1,7;  (2)  a 
more  general  use  of  the  word  in  the  plural,  I  Cor.  iv  1,  xiii  2, 
xiv  2;  (3)  the  use  of  the  singular  for  some  particular  secret 
of  the  Divine  economy  or  of  the  future;  as  in  Rom.  'xi  25  -r6 
JIUCTAPLOV  TOOTO  (the  partial  blindness  of  Israel,  which  has 
been  figured  by  the  olive  tree),  I  Cor.  xv  51  C8011ý  UUCFTýPLOV 
6utv  X6yca  (of'  the  last  trump).  273 
While  the  idea's  background  is  disputed,  R.  E.  Brown  is  largely  successful 
in  producing  parallels  to  NT  usage  from  the  era's  Semitic  literature.  274 
Especially  in,  Apocalyptic  and  Qumran  literature  we  find  a  broad  usage  of 
the  idea  in  relation  to  problems  of  evil,  the  workings  of  the  cosmos,  God's 
will  and  providence,  and  in  Qumran,  the  interpretation  of  Scripture.  275 304 
MUCTAPLOV  is  quite  prominent  in  Ephesians,  occurring  six  times 
(i  9;  iii  3,4,9;  v  32;  vi  19).  Apart  from  v  32,  it  clearly  concerns 
God's  plan  or  will  for  the  world  or  man  as  revealed  in  Christ.  Using  the 
different  genitives  attached  to  the  noun  in  Ephesians,  Bieder  summarizes 
its  usage  in  this  manner:  "Es  geht  bei  diesem  Geheimnis,  allgemein 
gesagt,  um  den  göttlichen  Willen,  der  auf  Christus  bezogen  ist  und  im 
Evangelium  verkundigt  wird. 
276  Eph  v  32  stands  apart  from  these  texts 
because  of  its  unique  context  in  the  house  code  discussion  of  marriage. 
The  term's  meaning  here  is  largely  governed  by  how  one  interprets  the 
following  explanatory  clause. 
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tY&  6ý  X6YCO  eCr.  XPLGTbV  XaL  eCQ  TfiV  tXXAnCYCCLV.  278  The  post- 
positive  particle,  66,  is  explanatory  and  may  be  translated  "that  is.  "  279 
But  what  does  the  clause  explain?  Most  scholars  take  it  to  explain  T6 
JLUGTýPLOV  -roGTo.  This  view  requires  that  JIUCFTýPLov  refer  to  (a)  the 
Scripture  text,  which  evidently  has  a  deeper  meaning,  or  (b)  the  institu- 
tion  of  marriage,  which  foreshadows  the  relationship  of  Christ  and  the 
Church.  280  In  content  the  proposals  differ  little,  for  the  Scripture  text 
is  in  fact  an  ordinance  for  marriage.  Both  suggest  that  the  author  sees 
in  marriage  a  starting  point  for  understanding  Christ  and  the  Church.  But 
formally  the  views  differ  and  most  scholars  prefer  (a).  There-is  little 
to  suggest  that  marriage  was  commonly  understood  as  a  mystery.  While  an 
exact  parallel  to  (a)  is  lacking,  there  is  evidence  that  Scripture  pas- 
sages  were  thought  to  have  deeper  meanings,  and  these  so  interpreted  could 
be  called  mysteries. 
281 
Thus,  the  mystery  is  best  understood  in  some  relation  to  the  Scrip- 
ture  quotation.  The  question  is,  what  kind  of  relation?  It  seems  abrupt 
to  immediately  change  from  interpreting  marriage  in  light  of  Christ  and 
the  Church,  to  interpreting  Christ  and  Church  in  light  of  marriage.  Mor  e 
likely,  the  author  sees  in  Gen  ii  24  a  prefigurement  of  Christ  and  the 
Church,  and  yet  at  the  same  time  interprets  the  text  in  light  of  Christ 305 
and  the  Church,  not  vice  versa.  In  this  case,  the  mystery  is  neither  the 
text  nor  marriage,  but  rather  the  marriage  text  as  understood  in  light  of 
282  Christ's  saving  relationship  to  the  Church  . 
The  most  informative  antecedent  to  such  a  hermeneutical  procedure  is 
in  the  Qumran  writings.  Generally  stated,  the  sect  regarded  interpreta- 
283  tion  of  the  Law  as  a  mystery  entrusted  to  them  by  God.  More  particu- 
larly,  however,  their  pesher  exegesis  of  the  OT  Prophets  provides  an 
informative  parallel.  Perhaps  the  clearest  example  is  inIQpHab  VII  lff: 
...  and  God  told  Habakkuk  to  write  down  that  which  would 
happen  to  the  final  generation,  but  He  did  not  make  known  to 
him  when  time  would  come  to  an  end.  And  as  for  that  which  He 
said,  That  he  who  reads  may  read  it  speedily,  interpreted  this 
concerns  the  Teacher  of  Righteousness,  to  whom  God  made  known 
all  the  mysteries  of  the  words  of  His  servants  the  Prophets.  284 
The  text  is  representative  of  the  Qumran  exegetical  procedure  which 
was  apparently  formulated  after  the  raz-pesher  pattern  found  in  Daniel. 
F.  F.  Bruce  describes  this  procedure: 
The  raz  was  communicated  by  God  to  the  prophet,  but  the 
meaning  of  that  communication  remained  sealed  until  its  pesher 
was  made  known  by  God  to  His  chosen  interpreter.  The  chosen 
interpreter  was  the  Teacher  of  Righteousness,  the  founder  of 
the  Qumran  community  ....  The  revelation,  we  may  say,  was 
divided  into  two  parts,  and  not  until  the  two  parts  are 
brought  together  is  its  meaning  made  plain.  285 
In  labeling  this  procedure  raz-pesher,  however,  one  factor  is  easily 
obscured:  the  raz  is  made  known  in  the  pesher.  The  prophetic  text  may  be 
considered  a  puzzle  or  enigmatic  code,  and  the  pesher  may  break  the  code. 
But  the  mystery,  the  raz,  is  neither  the  "code"  nor  the  interpretive 
"key":  286  it  is  the  interpreted  meaning  of  the  text,  or  the  text  under- 
stood  through  pesher.  Thus,  for  the  Qumran  sect,  the  mysteries  of  the 
Prophets  and  the  Law  were  probably  not  considered  to  be  deeper  meanings 
heaped  on  a  literal  meaning.  They  are  the  text's  once  hidden,  but  now 
revealed  actual  meaning.  Evidently,  the  hermeneutical  light  by  which  the 
sectarians  were  enabled  to  discover  these  secrets  was  the  idea  that  all 
prophecy  speaks  of  the  end-time  in'which  they  considered  themselves  to  be 
living.  287  We  can  see  here  an  important  point  of  contact  with  Eph  v  22-33. 306 
Both  places  interpret  Scripture  on  the  basis  of  a  herme.  neutical  principle 
that  lay  outside  Scripture.  For  the  Qumran  community  this  seems  to  be 
the  community's  eschatological  consciousness;  for  Ephesians  it  is  the 
eschatological  Christ-event. 
In  what  manner  then  do  Christ  and  the  Church  form  the  author's  point 
of  departure?  Perhaps  he  understood  the  words  of  Gen  ii'24  as  a  prophecy 
uttered  by  Adam,  which  now  attains  its  final  and  ultimate  fulfillment  in 
Christ  and  the  Church.  288  Since  the  fulfillment  of  the  prophetic  marriage 
ordinance  occurs  in  Christ's  saving  relation  to  the  Church,  marriage  it- 
self  must  be  interpreted  in  light  of  the  reality  of  Christ  and  the  Church. 
But  it  is  also  possible  that  Gen  11-24  was  simply  thought  to  indicate  the 
created  order  of  marriage.  Since  Christ  in  saving  the  Church  fulfills 
God's  purpose  for  man,  he  must  also  fulfill  the  created  structures  of 
man's  existence,  of  which  marriage  is  one.  So  marriage,  as  an  order.  of 
creation  reaching  back  to  Adam  and  Eve,  points  beyond  itself  to  the  order 
of  salvation.  Important  here  is  that  this  prefigurement  of  Christ  and 
the  Church  in  marriage  arises  only  when  Christ  and  the  Church  provide  the 
basis  for  understanding  marriage.  Only  in  the  face  of  the  reality  of 
Christ's  saving  relation  to  the  Church  does  it  become  clear  that  the 
marital  relation  is  a  shadow  of  it. 
Of  the  two  options,  we  prefer  the  more  general  reference  to  the 
created  order  of  marriage.  In  either  case,  Christ  and  the  Church  provide 
in  a  pesher-like  fashion  the  basis  for  the  author's  interpretation  of  the 
marital  ordinance  and  hence  marriage  itself.  Because  Christ  and  the  Church 
bring  fullness  of  meaning  to  Gen  ii'24  as  the  marriage  ordinance,  they 
interpret  and  define  what  marriage  is.  Thus,  the  mystery  is  not  so  much 
that  the  text  refers  to  Christ  and  the  Church,  as  it  is  that  Christ  and 
the  Church  determine  what  the  text  means. 
If  we  are  correct  in  understanding  UUCTýPLov  as  the  revealed  in- 
terpretation  of  the  marriage  ordinance  in  light  of  Christ  and  the  Church, 307 
then  the  question  as  to  what  vs.  32b  explains  is  raised  anew.  Abbott, 
whose  interpretation  of  the  mystery  approaches  ours,  suggests  that  the 
clause  shows  that  the  mystery  refers  not  simply  to  marriage,  but  marriage 
as  compared  to  Christ  and  the  Church.  289  But  this  solution  as  with  all 
proposals  that  suggest  that  the  clause  defines  -r6  uucr-rAptov  -roO-ro  faces 
an  important  objection.  If  vs.  32b  defines  T6  JIUCTAPLOV  TOOTO,  then 
the  nXhv  of  vs.  33  implies  that  there  is  something  nonessential  about 
this  secret  revealed  by  God  in  relation  to  the  author's  "practical"  exhor- 
tations  to  husbands  and  wives.  It  is  most  unlikely  that  the  author  would 
say  this  revealed  secret  of  God  refers  to  Christ  and  the  Church,  and  then 
immediately  turn  and  say  "in  any  case"  or  "nevertheless.  " 
We  suggest,  then,  that  vs.  32b  defines  not  -0)  UUCFTýPLOV  -rorrro,  but 
the  entire  sentence:  '-r6  iLuc-rApLov  -roO-ro  u6ya  6=Cv.  With  this 
clause  the  author  indicates  the  direction  towards  which  he  sees  the  pro- 
found  significance  of  this  mystery  leadingý  290  The  once  hidden,  but  now 
revealed  interpretation  of  the  marriage  ordinance  in  light  of  Christ  and 
the  Church,  is  far  reaching  and  significant;  significant,  that  is  for  the 
understanding  of  Christ  and  of  the  Church.  Under  this  view  tycB  is  impor- 
tant,  not  because  the  author  is  arguing  against  someone, 
291 
nor  because  it 
indicates  that  he  goes  beyond  the  text's  literal  meaning, 
292  but  because 
it  points  to  Paul  (whether  the  author  be  Paul  or  not),  who  as  tM  receiver 
of  the  revelation,  perceives  its  implications  for  Christ  and  for  the 
Church.  This  proposal  also  accounts  for  the  occurrence  of  the  second  ecc. 
As  Gnilka  notes,  this  preposition  is  troublesome  to  those  who  view  the 
clause  as  referring  solely  to  the  mystery. 
293  Instead  the  author  states 
that  the  mystery  which  he  has  received  has  significant  implications  with 
regard  to  Christ  and  with  regard  to  the  Church. 
What  are  these  implications?  The  author  never  explicitly  says,  for 
his  main  objective  is  to  draw  out  the  implications  of  the  interpretation 
for  marriage.  Still  we  may  speculate  what  a  few  of  these  might  be.  There 308 
is  no  reason  to  assume  only  one  implication,  for  he  calls  this  mystery 
great  and  profound.  We  point  to  three  likely  aspects: 
(a)  To  interpret  marriage  in  light  of  Christ  and  the  Church  implies 
Christ's  Lordship  over  creation  and  the  orders  of  creation.  The  Church 
is  a  community,  then,  that  must  view  creation  and  its  orders  in  light  of 
the  order  of  salvation  brought  and  sustained  by  Christ. 
Is  (b)  It  is  also  clear  that  Christ  superýedes  the  Torah  and  any  pan- 
theistic  philosophical  construct  or  god,  as  that  which  reveals  man's 
proper  relation  to  creation  and  its  current  structures.  As  the  community 
which  confesses  his  Lordship,  the  Church  must  look  solely  to  him  as  the 
guiding  light  whereby  it  discovers  its  role  and  place  in  the  world. 
(c)  Finally,  and  primarily,  to  interpret  marriage  in  light  of  Christ 
and  Church,  presupposes  Christ's  intimate  bond  with  the  Church.  Christ, 
then,  is  constantly  proclaimed  as  he  who  loves  and  cherishes  the  Church, 
and  the  Church  is  she  who  receives  his  love  in  loving  submission.  To 
interpret  marriage  in  light  of  Christ  and  the  Church  is  to  imply  the 
reality  of  the  gospel,  Christ's  saving  relationship  to  the  Church. 
These  are  a  few  possible  aspects  which  the  author  may  have  had  in 
mind,  as  may  be  deduced  from  the  preceding  discussion.  Perhaps  there  are 
more.  The  author  seems  satisfied  to  direct  the  reader  to  these  possibili- 
ties  and  does  not  dwell  on  them.  He  rather  returns  to  the  main  subject 
of  marriage. 
Vs.  33:  TEXfiv  nat  Oue%  ot  xaO'  9voL  6xcLcrroc:  rfiv  tauToG 
yuvaUxa  oO-rwc  6yanci-rw  &g  tau-r6v,  h  6ý  yuvfi  Na  (poaý=L  -C6V 
dv8pa.  The  verse  represents  a  concluding  summary  of  the  exhortation  to 
the  husbands  and  wives.  II;  LAv  here  means  "only"  or  "in  any  case"  and  is 
used  to  conclude  the  discussion  and  accent  what  is  essential. 
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Whatever' 
other  ramifications  interpreting  marriage  in  light  of  Christ  and  the 
Church  might  have  for  the  understanding  of  Christ  and  of  the  Church, 
clearly  it  is  also  important  for  the  understanding  of  marriage.  Thus,  the 
presence  of  TEXAv  supports  our  interpretation  of  vs.  32. 
The  xaC  shows  that  the  mystery  is  clearly  "also"  important  for  under- 
standing  human  marriage.  The  term  suggests  that  the  pattern  of  Christ  and 309 
Church  has  not  been  forgotten.  If  so,  the  xoLL'  may  suggest  that  the 
primary  aspect  of  the  mystery's  significance  lay  in  how  it  proclaims 
Christ's  love  for  the  Church  and  the  essential  character  of  the  Church  as 
submissive  to  him.  Thus,  while  Christ  and  Church  are  not  explicitly 
mentioned  in  the  verse,  the  author  draws  on  the  essential  content  of  the 
preceding  verses.  If  the  exhortation  to  the  husbands  is  based  on  Lev  xix 
18,  this  may  imply  Christ's  fulfillment  of  this  command  in  his  love  for 
the  Church. 
In  vs.  28  we  found  6c;  -r&  ýcLu-r8v  c6jui-rcL;  here  we  have  eac:  tau-r6v. 
But  as  in  vs.  28,  the  words  do  not  indicate  a  standard  for  love,  but  the 
characteristic  quality  of  love.  Thus  it  points  to  the  bond  that  love 
creates  and  upon  which  love  continues  to  rest.  Husbands  are  to  love  their 
wives  as  men  whose  wives  are  part  of  their  very  selves. 
The  injunction  tvoL  po5ýTcLL  may  pick  up  t-v  pftp  XPLUTOG  from 
vs.  21.295  There  the  mutual  relations  of  the  Church  are  conducted  in  the 
fear  of  Christ,  Since  the  wife  has  been  correlated  to  the  Church,  she  is 
to  fear  her  husband.  Whether  fear  may  be  interpreted  as  "revere"  or 
"respect"  has  recently  been  questioned  by  Barth.  296  But  Barth  himself 
recognizes  that  there  are  different  dimensions  to  fear  depending  on  the 
person  or  thing  feared.  To  translate  "revere"  or  "respect,  "  seems  to 
adequately  interpret  the  particular  dimension  of  fear  in  view. 
CONCLUSION 
We  now  draw  out  several  implications  from  our  exegesis  of  Eph  v  22-33. 
(1)  We  first  note  the  author's  anthropological  use  of  cCa4a,  a6LpE 
and  ftLur6v.  These  three  terms  are  practically  interchangeable.  All 
three  terms  are  primarily  passive,  i.  e.  they  indicate  not  the  agent  of 
action,  but  the  recipient  of  action;  not  what  acts,  but  what  is  acted  on. 
It  is  not  by  accident  that  all  three  are  closely  linked  to  yuvý  whose  pas- 
sive  posture  is  defined  in  vss.  22-24.  All  three-words  seem  to  point  to 
the  "whole  person.  "  Some  hesitation  is  necessary  here,  however,  for  all 310 
three  help  to  define  the  unity  between  husband  and  wife.  Thus,  the  words 
are  relational;  they  point  to  the  whole  person  in  relation  to  another;  or 
perhaps  more  accurately,  the  whole  person  to  which  they  refer  seems  to  be 
the  corporate  person  that  the  married  couple  makes  up. 
This  conclusion  is  also  implied  in  the  use  of  xeQcOý4  for  the 
husband.  The  term  points  to  the  husband  in  a  particular  function  in 
relation  to  his  wife.  This  relation,  then,  is  pictured  as  organic,  which 
on  Semitic  presuppositions  means  functional  more  than  physical.  As  head, 
the  husband  is  the  whole  body  in  terms  of  being  the  authoritative  source 
and  goal  of  the  woman's  well-being  and  livelihood.  The  wife  is  the  whole 
body  in  terms  of  her  submissive  receptivity  of  the  man's  headship. 
The  starting  point  for  this  concept  is  the  unity  between  husband  and 
wife.  The  husband's  headship  occurs  only  in  his  unity  with  his  wife. 
Without  this  unity  there  is  no  headship  over  the  wife.  Also  the  wife  is 
the  husband's  body  only  as  she  is  united  to  him,  which  here  implies  her 
subjection  to  his  headship.  This  is  why  xcQcLX4  occurs  only  in  the  dis- 
cussion  of  the  wives,  and  c44a/cr&PE  primarily  in  the  discussion  of  the 
husbands.  In  each  case,  the  author  points  to  that  which  he  thinks  is 
pivotal  for  the  one  flesh  unity  of  the  couple.  For  the  wife,  one  flesh 
unity  implies  his  headship  of  the  body,  and  so  she  should  submit  to  him. 
For  the  husband,  the  one  flesh  unity  with  his  wife  implies  that  she  is  his 
own  body  and  he  should  love  her  accordi.  ngly. 
(2)  Our  exegesis  has  confirmed  our  earlier  suggestion  that  human 
marriage  is  the  focal  point  of  the  passage,  and  that  this  is  interpreted 
in  view  of  Christ  and  the  Church.  Thus,  the  basis  for  these  exhortations 
does  not  lie  in  anthropological  assumptions.  Even  the  use  of  xeQaXý/a(Z4a 
as  outlined  above  stems  primarily  from  the  author's  own  conception  of  the 
Christ/Church  relationship  in  terms  of  xeQcLXA/crM4a.  We  have  seen, 
then,  that  xeQcLXA/cri5ucL  actually  interprets  crdLpE  1LUL.  This  makes  it 
quite  unlikely  that  the  origin  of  the  criZim  concept  lies  in  the  tLCcL  cy6LpE 311 
relationship.  Naturally  the  author  could  find  a  parallel  here  because  of 
the  synonymity  of  a654oL  and  adLpE. 
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(3)  We  may  now  turn  to  direct  statements  about  the  Christ/Church 
relation. 
In  vs.  23  Christ  is  called  the  Head  of  the  Church,  and  this  headship 
is  then  defined  in  terms'of  his  being  the  Savior  of  the  Body.  Thus,  both 
xeýpaAý  and  crColia  occur  here  and  describe  the  Christ/Church  relation.  As 
to  xepcLXA  we  have  shown  that  this  points  to  Christ  representing  the 
whole  Body  in  a  particular  mode  of  being,  the  authoritative  source  and 
goal  of  the  Body's  existence.  This  is  further  defined  here  by  calling 
the  Christ  the  cxo-rýp.  Both  xeý=Xh  and  cF(,  orAp  describe  the  superiority 
of  the  acting  agent  and  the  dependency  of  the  passive  recipient.  Eca-rýp 
tends  to  point  to  a  definite  act  or  series  of  acts.  The  dependency,  then, 
could  be  only  momentary.  But  xe(Pýh  points  to  a  permanent  dependency  in 
relation  to  the  body.  Thus,  the  terms  complement  one  another,  suggesting 
that  Christ's  ongoing  rule  of  the  Church  is  a  function  of  uniting  and 
saving  love. 
As  to  crC)4a,  the  Body  is  viewed  passively  as  the  recipient  of  salva- 
tion,  that  which  is  saved  by  Christ.  The  passivity-of  the  Body  is  now 
linked  to  the  submission  of  the  Church  implying  the  Body's  obedience  or 
subjection  to  the  Head.  The  basis  of  this  submission  is,  however,  the 
Head's  unity,  with  the  Body.  In  the  natural  and  physical  body,  such  a 
response  is  immediate  and  natural.  The  head  engages  the  whole  body  in  its 
actions,  which  represent  the  behavior  of  the  whole  person.  In  pointing  to 
the  body  as  the  natural  recipient  of  the  head's  representative  acts,  the 
author  suggests  the  passive  posture  of  the  Church.  Thus,  as  the  body  is 
naturally  included  and  engaged  in  the  head's  actions,  so  the  Church  is 
naturally  included  in  Christ's  actions.  For  the  body,  however,  this  in- 
clusion  is  based  on  the  physiological  response  of  the  whole  to  the  part, 
a  response  that  is  natural  and  immediate.  So  too,  the  Church  as  Christ's 312 
Body  should  respond  to  Christ  in  submission,  naturally  and  immediately. 
Thus,  to  the  extent  the  Body  concept  is  associated  with  submission,  the 
point  is  not  the  Church's  reaching  out  to  the  world  as  Christ's  limbs. 
The  metaphor  is  inward,  pointing  to  thý  character  of  obedience,  not-Its 
content.  This,  of  course,  fits  the  context,  which  concerns  the  character 
of  the  wife's  submission  to  her  husband. 
Since  the  Body  receives  salvation,  perhaps  the  Body  was  considered 
to  be  lost.  298  But  while  this  deduction  is  plausible,  the  thrust  of  the 
statement  is  elsewhere.  In  calling  Christ  the  Savior  of  the  Body  the 
author  affirms  that  the  center  of  Christ's  headship  of  the  Church  (unlike 
the  husband's  of  the  wife)  lay  in  his  saving  relation  to  the  Church.  It 
is  not  so  much  the  Church  that  is  lost  as  individual  believers.  In  saving 
these  people  Christ  establishes  with  them  the  corporate  bond,  namely  the 
Church  as  his  Body.  In  doing  this,  Christ  functions  as  the  Head  of  the 
Body,  i.  e.  he  acts  for  the  whole  Body  in  its  need  of  salvation.  Since  the 
act  whereby  Christ  establishes  this  saving  bond  is  not  something  different 
from  saving  believers,  Christ  may  be  called  the  Savior  of  the  Body.  In 
other  words,  in  describing  the  Body  as  the  recipient  of  salvation,  the 
auth;  r  points  not  so  much  to  the  lostness  of  the  Church,  as  to  the  act 
whereby  Christ  identifies  his  own  body  with  believers  in  their  need  of 
salvation. 
We  saw  a  similar  usage  in  ii  16,  where  crC=L  also  pointed  to  Christ's 
identification  with  Gentiles  and  Jews  in  their  need  of  reconciliation  to 
God.  Apparently  the  author  takes  what  Christ  gave  for  believers,  namely 
his  own  body,  and  makes  this  into  a  unified  picture  of  those  for  whom 
Christ  died.  The  point  of  the  picture  is  to  show  their  unity  with  Christ 
in  terms  of  Christ's  saving  act.  To  make  the  connection  even  stronger,  he 
uses  xe(pcLXh  to  show  that  in  identifying  his  own  body  with  believers, 
ChHsit  is-the  Body  which  is  the  Church  in  the  mode  of  being  its  authorita- 
tive  source  and  goal,  i.  e.  its  Head.  In  other  words,  xepctXh  defines  what 313 
it  means  to  say  that  this  Body  is  Christ's  Body.  So,  in  vs.  30,  when  the 
author  states  that  we  are  members  of  Christ's  Body,  this  means  more  than 
that  we  are  members  of  the  community  of  salvation,  though  it  certainly 
implies  that  (cf.  iv  25).  It  also  points  to  the  community's  dependence 
on  him  who  created  it  by  establishing  a  saving  bond  between  himself  and 
believers.  Throughout  the  passage,  Christ's  love  and  self-sacrifice  for 
the  Church  are  the  focal  point  of  this  bond.  This  seems  to  capture  its 
essential  nature. 
(4)  Use  of  both  the  Body  imagery  and  nuptial  imagery  in  one  passage 
raises  the  question  of  their  interrelation.  Throughout  Ephesians  we  have 
seen  how  crCo4cL  indicates  a  corporate  personality.  This  idea  of  corporate 
unity  makes  the  Head/Body  concept  a  convenient  tool  for  interpreting  the 
structure  of  the  one  flesh  union  of  marriage.  Both  ideas  concern  a  soli- 
darity  that  expresses  itself  in  a  corporate  personality.  Of  course  in 
each  case  the  solidarity  rests  on  different  presuppositions.  It  is  not 
the  acts  of  creation,  but  those  of  salvation  that  establish  the  unity 
between  Christ  and  the  Church;  Clearly  neither  sexual  union,  nor  physical 
descent,  nor  blood  relation  binds  believers  to  Christ.  These  are  at  best 
analogies  for  the  spiritual  bond  between  Christ  and  his  Church.  In  an 
earlier  chapter  we  suggested  that  "love"  is  a  category  that  well  describes 
the  spiritual  bond  envisioned.  Now  with  the  author's  nuptial  imagery.  this 
aspect  comes  to  vivid  expression.  The  central  idea  is  the  marital  cove- 
nant  that  Christ's  love  and  self-offering  establishes.  Whether  it  indi- 
cates  betrothal  or  actual  marriage,  Christ's  death  is  a  covenant-making 
event  that  leads  to  the  union  of  Christ  and  Church.  Perhaps  this  idea  of 
covenant  solidarity  underlies  the  Body  of  Christ  concept  itself.  In 
giving  his  body  to  believers  Christ  establishes  a  covenant  relationship 
that  manifests  itself  corporately  as  the  Body  of  Christ.  The  Body  would 
then  be  a  powerful  image  for  the  covenant  community  whose  life  depends  on 
Christ's  bodily  acts  of-love. 314 
In  any  case,  the  Bride  of  Christ  adds  its  own  dimension  to  the  Body 
of  Christ  concept.  It  suggests  that  the  Church  may  be  considered  a  cor- 
porate  person  in  its  own  right.  The  author  does  not  seem  to  draw  any 
concrete  conclusions  from  this.  The  quasi-independence  of  the  Church 
arises  in  the  context  of  its  submission  to  Christ  and  its  reception  of 
his  saving  acts.  There  is  little  to  point  to  the  Church's  missionary 
activity  in  this  regard. 
On  the  whole,  the  Body  of  Christ  idea  holds  this  view  at  bay  and 
points  out  that  this  quasi-independent  existence  is  at  root  the  corporate 
Christ.  The  Church  has  no  existence  apart  from  her  unity  with  Christ. 
Within  that  unity  she  has  a  quasi-independence.  Thus,  to  call  the  Bride 
the  Body  points  not  to  the  Church's  corporate  distinctiveness  from  Christ, 
but  its  corporate  unity  with  Christ.  What,  then,  the  Bride  of  Christ 
imagery  adds,  is  the  aspect  of  choice.  The  Body's  submission  to  the  Head 
can  only  point  to  the  natural  consequences  of  an  organic  relation.  But 
when  joined  with  the  Bride  of  Christ  idea,  the  aspect  of  free  choice 
fully  emerges,  and  the  union  of  Christ  and  Church  emerges  as  that  between 
two  distinct  personalities.  The  image  of  the  Bride  of  Christ  has  then, 
in  Best's  words,  "taken  us,  perhaps,  further  into  the  relationship  of 
Christ  and  the  Church  than  any  other  because  it  shows  us  both  sides  of 
that  relationship:  dependence  and  obedience  on  one  side;  love  and  unity 
upon  the  other.,, 
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Our  purpose  has  been  to  describe  the  use  and  function  of  the  Body  of 
Christ  concept  in  Ephesians.  To  this  end  we  have  exegeted  the  relevant 
passages  and  provided  summaries  at  the  end  of  each  chapter.  We  now  draw 
attention  to  the  image's  incorporation  into  the  letter's  thematic  concerns, 
its  common  characteristics  and  related  concepts,  and  finally,  some  further 
observations  and  areas  for  research. 
I.  Christ's  Supremacy  and  the  Church's  Unity 
In  our  introduction  we  suggested  three  thematic  concerns  which  any 
statement  of  the  letter's  occasion  and  purpose  must  incorporate: 
(1)  Christ's  supreme  position  in  the  cosmos,  (ii)  the  character  and  unity 
of  the  Church,  and  (iii)  Paul's  prayerful  concern  as  the  imprisoned  Apostle 
to  the  Gentiles.  These  themes  have  a  common  focal  point  in  the  revelation 
of  the  mystery  of  Christ.  Of  these  three,  only  Paul's  unique  role  as  the 
Apostle  to  the  Gentiles  is  not  directly  related  to  the  Body  conceptý  Our 
interest  lies  in  the  first  two  themes. 
In  Eph  i  10  the  mystery  of  God's  will  is  defined  as  "to  subordinate 
and  co-ordinate  all  things  under  one  Head  in  Christ.  "  Christ  is  the  focal 
point  from  which  all  things  proceed  and  to  which  they  lead.  We  found  it 
likely  that  &V(XXCQCLXaL6oýLaL  is  conceptually  related  to  xc(paxý. 
Christ  is  the  xeQcLXA  ,  the  supreme  ruler  who  brings  cosmic  unity.  Resort 
to  a  Macroanthropos  scheme-is  unnecessary  to  explain  this  formulation. 
Christ  as  xcQcLXh  rules  the  cosmos  as  its  creative  source  and  eschatolo- 
gical  goal;  the  cosmos  is  not  his  Body.  The  author  desires  his  readers  to 
gain  a  deeper  insight  into  this  Lordship  and  in  praying  for  his  readers  to 
know  the  hope  and  riches  of  their  salvation  he  expounds  on  the  power  at 
work  in  believers,  the  power  by  which  God  raised  and  enthroned  Christ 
above  every  spiritual  power  in  this  world  and  the  next.  Alluding  to 
Ps  viii  6,  he  states  in  vs.  22  that  God  has  put  all  things  under  Christ's 316 
feet.  Christ,  then,  rules  as  the  New  Adam;  his  headship  over  the  cosmos 
is  not  viewed  apart  from  its  redemptive  benefits  for  man.  In,  fulfilling 
Ps  viii,  the  New  Adam  establishes  a  renewed  cosmic  order  in  which  man 
gains  his  God-intended  glory,  no  longer  being  subject  to  the  cosmic  powers. 
For  this  reason,  Christ's  headship  of  the  Church  is  the  highest  expression 
of  his  headship  over  all  things.  The  Church  is  the-new  humanity  of  the 
New  Adam;  the  special  recipient  of  those  divine  acts  whereby  Christ's 
I 
supreme  rule  over  all  thi.  ngs  is  revealed  and  established. 
The  character  of  the  Church  is,  then,  immediately  involved  in  the 
subject  of  Christ's  supremacy  over  the  world,  The  Church  is  the  eschato- 
logical  totality  of  God's  people  who  share  in  the  benefits  and  attributes 
of  Christ's  exalted  position.  In  ii  1-10  this  participation  is  viewed  as 
the  sharing  of  Christ's  life,  and  thus  of  the  events  that  determine  this 
life's  specific  qualities  and  powers.  The  believer's  exaltation,  then,  is 
a  participation  through  faith  in  Christ's  own  exaltation.  This  is  concep- 
tually  possible  in-terms  of  Semitic  corporate  personality,  shaped  here  by 
the  author's  New  Adam  theology. 
This  unity  with  Christ,  however,  receives  its  social-historical  ex- 
pression  in  the  unity,  of  the  Jews  and  Gentiles  in  Christ.  Christ  in  his 
person  is  the  eschatological-peace;  he  destroyed  what  formerly,  divided 
mankind,  the  Law-in-its-effect-on-the-flesh.  This  division  between  Gentile 
and  Jew  goes  deeper  than  mere  racial  tension.  It  concerns  God's  people 
and  God's  non-people.  Thus  in  the  reconciliation  of  Gentile  and  Jew,  we 
see  the  historical  expression  of  man's  reconciliation  in  Christ  to  God. 
Christ  brings  both  the  Gentile  and  Jewish  believer  to  life  in  himself  to 
be  one  and  the  same  new  kind  of  man.  He  reconciles  both  together  in  one 
Body  to  God  through  the  cross.  Sharing  the  one  Spirit  both  Gentile  and 
Jew  have  access  to  the  Father.  The  mystery-of  Christ  is  thus  defined  as 
the  unity  of  Gentiles  and  Jews  in  Christ.  In  Christ  through  the  Gospel, 
both  share  the  same  inheritance,  the  same  promise,  the  same  Body.  As  new 317 
men,  they  both  belong  to  the  new  humanity  of  God's  family,  and  share  a 
common  life.  This  probably  represents  more  than  the  first  stage  of  cosmic 
reconciliation.  It  reveals  a  new  structure  for  humanity.  The  separation 
of  Jew  and  Gentile  belonged  to  the  era  when  God's  people  stood  under  the 
Law  and  while  the  Gentile  nations  were  subject  to  cosmic  powers.  But  now 
the  New  Adam  has  nullified  the  Law  with  death,,  united  mankind,  restoring 
man  to  his  rightful  place  in  the  cosmos.  The  unity  of  the  Church  then  is 
directly  linked  to  Christ's  supremacy;  at  stake  is  the  all-sufficiency  of 
his  work  on  the  cross.  Thus,  through  the  Church  consisting  of  Gentiles 
and  Jews  God  makes  known  to  the  cosmic  powers  his  multifold  wisdom  mani- 
fested  in  Christ. 
As  the  new  humanity  of  the  New  Adam,  believers  must  walk  in  a  manner 
worthy  of  their  calling.  The  unity  given  must  be  maintained  in  the  bond 
of  peace  in  which  it  was  established.  Again,  the  cosmic  perspective  is 
not  forgotten.  The  Church's  unity  is  ultimately  based  on  the  one  God  and 
Father  of  all  things.  This  supreme  God  grants  each  Christian  the  grace  to 
serve,  according  to  the  measure  of  Christ's  gift.  In  correspondence  with 
Scripture  Christ  ascends-on  high,  leading  a  host  of  captives  and  giving 
gifts  to  men.  The  Christ  who  fulfills  all  things  is  he  who  supplies  the 
Church's  diversity.  The  operation  of  the  gifts  are,  then,  confirmation  of 
Christ's  exalted  presence  in  the  Church.  However,  the  exalted  character 
of  Christ's  ascent  cannot  be  separated  from  the  humility  and  meekness  of 
his  descent.  To  share  in  the  exalted  life  of  Christ  cannot  be  separated 
from  Christ's  own  ministry;  it  means,  then,  not  to  be  served,  but  to  serve 
others  in  love.  The  gifts  listed  in  vs.  11,  then,  are  seen  to  equipp 
others  for  service  so  that  the  whole  Body  may  be  edified.  This  upbuilding 
process  has  its  ultimate  goal  in  the  Church's  perfect  maturity  and  unity. 
The  Church  reaches  the  Full-grown  Man,  the  Corporate  Christ,  the  perfected 
new  humanity  of  the  New  Adam.  Again  xecpoýý  indicates  the  exalted  mode  of 
existence  towards  which  the  Church  strives  in  love,  no  longer  being 318 
immature  and  gullible,  but  growing  up  into  the  Corporate  Christ,  mani- 
festing  Christ's  new  life  with  regard  to  all  things. 
The  Church,  then,  must  distinguish  itself  from  the  world  and  its 
pagan  ways,  living  the  trutli  manifested  in  Jesus,  putting  on  the  new  man 
created  in  Christ.  Resisting  ungodly  ways,  believers  must  imitate  God, 
loving  and  forgiving  as  God  in  Christ  loved  them.  Thus  walking  in  the 
light  believers  must  allow  the  reality  of  their  worship  to  permeate  the 
most  fundamental  relations  of  the  home.  In  v  22-33,  the  unity  of  Christ 
and  the  Church  interprets  the  marital  relation.  This  understanding  of 
this  order  of  creation  has  profound  implications  for  Christ  and  the  Church. 
It  implies  Christ's  Lordship  over  creation  and  its  structures.  Christ 
supercedes  the  Torah  or  any  philosophical  construct  or  pagan  god  in  re- 
vealing  man's  proper  relation  to  creation  and  its  current  orders.  It  also 
implies  Christ's  intimate  bond  and  saving  relationship  with  the  Church. 
Thus  as  the  community  that  confesses  his  Lordship,  the  Church  must  look 
solely  to  him  as  the  guiding  light  whereby  it  discovers  its  role  and  place 
in  the  world.  The  spiritual  struggle  continues  and  is  real.  The  encour- 
agement  of  Ephesians  is  not  that  this  struggle  will  soon  end,  though  end 
it  will.  Rather  in  Christ  the  victory  has  been  won,  and  by  receiving  and 
expressing  his  sacrificial  love  the  power  to  overcome  is  available  and 
manifest. 
This  brief  overview  helps  us  to  see  the  significance  of  the  author's 
Body  concept,  The  idea  appears  in  key  places  with  an  important  function. 
In  i  22-23  the  Body  concept  defines  the  solidarity  between  the  New  Adam 
and  his  new  humanity.  It  confirms  the  distinction  between  Christ's  head- 
ship  of  all  things,  and  his  special  headship  of  the  Church.  The  latter 
entails  a  special  God-willed  unity  which  incorporates  the  Church  in  the 
redemptive  event  of  Christ's  exaltation.  This  provides  a  conceptual  frame- 
work  for  understanding  how  believers  are  exalted  with  Christ;  they  share 
the  same  exalted  mode  of  life  as  members  of  his  Body. 319 
In  ii  16  and  iii  6  the  Body  concept  points  to  the  social  unity  in 
the  Church.  We  determined  that  in  ii  16  the  one  Body  refers  to  the  Church. 
What  Christ  gave  to  the  Church  in  his  death,  his  body,  has  become  the 
image  for  what  he  gave  it  to,  the  Church.  Thus,  Gentiles  and  Jews  belong 
together  in  one-Body  as  fellow  recipients  of  reconciliation.  Thus,  they 
are  partakers  of  a  common  life,  that  of  the  New  Adam  (perhaps  seen  posi- 
tively  as  the  New  Isaac  who  sacrifices  himself  willingly,  making  the  bles- 
sings  of  Abraham  available  to  all  through  the  Gospel),  The  emphasis  in 
each  of  these  passages  lies  on  the  solidarity  between  Gentile  and  Jew.  It 
is  a  non-accidental  unity  involving  the  solidarity  of  a  single  life.  The 
Body  concept  points  to  Christ  as  the  source  of  that  life. 
Still  the  unity  established  in  the  Body  must  be  maintained.  In  iv  4 
"one  Body"  stands  first  in  a  sevenfold  acclamation  of  focal  points  of 
Church  unity.  It  indicates  the  Corporate  New  Adam  who  is  quickened  and 
endowed  by  the  Holy  Spirit,  movi.  ng  towards  the  one  hope  of  eschatological 
glory.  The  Body  concept  suggests  that  this  unity  involves  diversity.  The 
various  gifts  and  services  are  given  to  strengthen  the  unity  of  believers 
with  Christ  and  one  another,  i.  e.  to  build  up  Christ's  Body.  In  this  way 
the  Body  attains  maturity  and  grows,  building  itself  up  in  love, 
In  v  22-33  the  Body  concept  combines  with  nuptial  imagery  to  infer- 
pret  the  one  flesh  union  of  marriage.  Christ  as  the  Head  is  now  called 
the  Savior  of  the  Body,  and  he  nourishes  and  cherishes  the  Church  because 
Christians  are  members  of  his  Body.  Here  espectally  the  Body  describes 
the  character  of  the  Church's  obedience  to  Christ's  love. 
Throughout,  then,  the  term  appears  in  significant  places  with  a  key 
role.  In  a  comprehensive  manner  we  may  say  that  the  term  denotes  the 
Church's  twofold  unity  with-in  Christ.  Christ  as  the  New  Adam  implies  a 
solidarity  with  Christians  and  a  solidarity  between  Christians  in  Christ. 
The  author's  Body  concept  functions  as  a  useful  tool  for  communicating  the 
corporate  unity  which  he  envisions  the  Church  to  have.  The  Body,  then, 320 
denotes  the  Corporate  Christ,  the  corporate  humanity  of  the  New  Adam.  We 
find  it  likely  that  the  author  has  filled  a  popular  Body  concept  with  his 
own  Semitic  presuppositions  about  man.  This  provides  a  convenient  vehicle 
for  communicating  the  wholistic  presuppositions  underlying  his  conception 
of  corporate  personality.  The  outworking  of  this  adaptation  may  be  seen 
by  listing  the  underlying  associations  which  the  author's  usage  evokes 
and  the  concepts  to  which  the  image  is  specifically  linked. 
II.  The  Church  as  the  Body  of  Christ 
A.  Underlying  Characteristics 
The  author  uses  the  Body  concept  to  define  the  Church,  Here  we 
sketch  the  major  associations  that  underpin  his  conception. 
1.  The  Body  denotes  the  Church  as  a  God-willed  unity.  The  Body's 
unity  ultimately  resides  in  God's  wi-11,  With  the  human  body  this  concerns 
God's  creation  of  man  as  a  bodily  creature.  The  unity  of  the  body,  then, 
lies  in  the  unity  of  the  person  standing  as  a  creature  before  God.  In 
Ephesians  it  concerns  the  new  creation,  the  order  of  salvation.  This  God- 
willed  unity  is  revealed  in  the  redemptive  acts  of  Christ.  It  is  of  note 
here  that  the  Body  image  appears  in  passages  related  to  the  revelation  of 
Christ  in  relation  to  Scripture.  In  i  20-23  Christ  sits  a.  t  God's  right 
hand  (Ps  cx  i)  and  has  all  things  under  his  feet  (Ps  viii  6).  Here  the 
Body  concept  denotes  the  solidarity  between  this  exalted  one  and  the  Church. 
In  ii  14-18,  we  learn  that  with  Christ's  coming,  peace  is  announced  to 
those  who  are  far  and  those  who  are  near  (Isa  lii  7  and  Ivii  19).  Christ 
reconciles  both  Gentile  and  Jew,  being  together  as  members  of  one  Body,  to 
God  through  the  cross.  In  iii  6,  it  is  an  explicit  revelation  of  the 
divine  Spirit  that  in  Christ  Gentiles  and  Jews  belong  to  the  same  Body. 
In  iv  4-16  Christ  ascends  and  gives  gifts.  Thus  the  diversity  of  the 
Body  is  suggested  in  the  plural  "gifts.  "  In  iv  25  believers  are  to  speak 
truthfully  to  one  another  (Zech  viii  16)  because  they  are  members  of  one 
another.  And  in  v  22-33  the  marital  one  flesh  union  (Gen  ii  24)  of 321 
creation  is  interpreted  by  Christ's  sacrificial  love  for  the  Church  as 
the  Savior  of  the  Body. 
These  passages  make  plain  that  the  Body  concept  is  associated  with 
the  redemptive  events  of  Christ,  his  descent,  death,  resurrection,  ascent, 
enthronement.  But  also  the  revelatory  content  of  these  events  may  be  seen 
in  that  the  event  always  forms  the  basis  of  the  Scripture  interpretation. 
This  suggests,  then,  that  the  believers  participation  in  these  events  also 
belongs  to  their  revelatory  nature,  since  the'Scriptural  interpretation  of 
these  events  belongs  specifically  to  the  community  which  participates  in 
them.  Thus,  the  unity  depicted  by  the  Body  concept  is  considered  a  God- 
willed,  divinely  revealed  unity,  based  on  the  character  of  Christ's  bodily 
redemptive  acts,  This  means  the  Church's  unity  lies  in  the  God-willed 
unity  of  Christ's  person,  The  Church  is  included  and  revealed  in  Christ's 
person.  Thus,  this  unity  is  always  a  given,  and  never  created  by 
believers. 
2.  The  Body  denotes  the  Church  as  the  outward  manifestation  of 
Christ.  Ephesians  follows  the  OT  view  that  the  body  i's  the  outward  mani- 
festation  of  man;  ft  is  the  whole  person  on  the  outward  side  as  a  created 
being  before  God.  When  the  popular  metaphor  is  seen  from  this  viewpoint, 
the  corporate  Body  is  always  the  Body  of  Christ.  Even  when  we  find  the 
expression  the  one  Body,  it  is  always  the  one  Corporate  Christ  who  is  in 
view. 
But  of  note  here  is  how  the  idea  of  outward  manifestation  is  applied 
not  to  the  Church  extending  out  into  the  world,  but  inwardly  to  the  unity 
of  the  Church.  The  Church  is  the  outward  manifestation  of  Chrtst  in  the 
unity  of  the  Body  members.  Thus,  the  Body's  unity  expresses  its  members, 
integration  with  the  Person  who  is  thi.  s  Body.  This  idea  is'  enri'ched  by 
the  combination  of  two  types  of  solidarity,  that  seen  in  crcLPE  with  its 
connotation  of  raci.  al  unity  and  that  of  the  popular  metaphor  with  its  idea 
of  diverse  members  under  a  single  life  principle.  Both  ideas  are  used  by 322 
the  author.  The  Body  denotes  the  unity  of  Gentiles  and  Jews  and  the  unity 
of  members  diversely  endowed  for  service.  Equality  and  diversity  charac- 
terize  Christian  existence,  both  of  which  are  the  outward  expression  of 
the  Church's  unity  with  Christ. 
3.  The  Body  denotes  the  Church  in  a  passive'and  responsive  posture. 
The  author  shares  the  OT  and  LXX  view  that  man  as  body  is  passive,  he  who 
is  acted  on,  not  who  acts.  This  is  a  prevalent  idea  throughout  Ephesians. 
The  Body  receives  the  blessings  and  benefits  that  come  from  the  Head;  it 
is  filled  (i  23),  reconciled  (ii  16),  built  up  (iv  12),  saved  (v  23),  nur- 
tured  and  cared  for  (v  29f).  Even  where  the  activity  of  the  Body  is 
envisioned,  this  is  of  a  responsive  character.  In  iv  16,  the  members 
respond  appropriately  and  in  proper  measure  to  the  head's  provision  of 
life-support,  adapting  and  co-ordinating  themselves,  effecting  growth.  In 
v  23,  the  Church  is  the  model  for  the  wife's  submission.  The  Body  denotes 
the  Church's  natural  and  trusting  response  to  the  Head's  loving  acts  of 
salvation.  It  denotes,  then,  the  responsive  character  of  obedience,  not 
the  content. 
-  4.  The  Body  denotes  the  Church  as  the  corporate  manifestation  of 
Christ,  passively  engaged  in  Christ's  function  as  the  Head.  Viewed 
wholistically,  a  body  member  can  represent  the  whole  person  in  a  particu- 
lar  function.  This  idea  can  be  joined  with  that  of  the  body  as  a  passive 
totality.  In  this  manner  the  body  is  passively  engaged  in  the  function  of 
the  person  indicated  by  the  individual  member.  It  is  likely  that  in 
adapting  the  popular  metaphor  the  author  applies  this  scheme  to  the  Head/ 
Body  relation.  The  Body  is  the  corporate  totality  passively  involved  in 
the  Head  acting  as  its  determinative  source  and  goal.  This  allows  the 
Head  to  be  functionally  identified  with  the  Body,  and  the  Body's  unity  to 
be  seen  as  integration  with  Christ  as  he  engages  the  Body  in  his  life- 
supporting  function  as  Head.  It  also  explains  why  the  Body  is  always  the 
whole  Body,  and  not  just  the  trunk:  the  Body  engaged  in  the  Head's 323 
function  obviously  includes  the  Head  whose  function  typifies  the  whole. 
Its  functional  identity  with  the  other  members  is  the  basis  for  its  repre- 
sentation.  Thus,  the  scheme  points  to  a  functional  identity  between  two 
modes  of  self,  the  active  and  passive.  This  is  applied  to  Christ's  indil 
vidual  and  his  corporate  self.  This  means  that  the  Head/Body  relation  is 
a  refinement  of  the  Body  concept,  defining  what  it  means  to  say  this  is 
the  Body  of  Christ.  If  the  Body  is  the  corporate  manifestation  of  Christ, 
then  the  Christ  who  is  manifested  corporately  in  the  Body  is  He  who  is 
this  Body  as  its  Head.  If  the  unity  of  the  Body  corporately  expresses 
the  Body's  unity  with  Christ,  then  this  unity  is  dependent  on  the  Body's 
receiving  and  appropriately  responding  to  Christ  functioning  as  Head. 
These  associations  are  largely  unspoken,  to  be  gleaned  from  the 
author's  usage  and  probable  background  for  usage.  These  interact,  however, 
with  specific  relations  to  other  concepts. 
B.  Specific  Relations  - 
The  abundant  use  of  the  Body  concept  brings  it  into  relation  with 
other  concepts  which  interact  and  sometimes  mutually  interpret  one  another. 
1.  The  Body  and  All  Things:  As  already  seen  Christ's  headship  of 
the  Church  is  the  highest  expression  of  his  headship  of  all  things.  Here 
we  note  that  neither  Christ  nor  the  Body  are  identified  with  the  All. 
Christ  is  the  Head  of  the  cosmos,  but  the  Church  is  his  Body.  As  such  it 
stands  apart  from  the  cosmos  as  the  special  recipient  of  Christ's  saving 
acts  of  love.  The  Church  is  also  not  a  mini-cosmos  that  expands  to  fill 
the  world,  but  the  new  humanity  of  the  New  Adam  who  has  all  things  under 
his  feet.  The  Church's  growth  does  involve  its  relation  to  the  cosmos  in 
that  attaining  perfection,  it  more  and  more  exemplifies  the  New  Adam's  re- 
lation  to  the  world.  This  involves  being  distinct  from  the  world's  ungodly 
ways  and  no  longer  enslaved  to  its  powers,  Throughout,  God's  and  Christ's 
sovereignty  over  the  cosmos  serves  to  highlight  the  salvific  benefits  of 
God's  act  in  Christ.  Ephesian's  view  of  the  future  is  determined  from 324 
this  inward  perspective.  While  the  struggle  goes  on,  the  Church's  parti- 
cipatioh  in  the  unfolding  consequences  of  Christ's  victory  is  assured. 
This  worldview  is  not  essentially  negative;  rather  the  Church's  unique 
position  in  the  world  belongs  to  God's  plan  to  gather  all  things  under  one 
Head  in  Christ. 
2.  Body  and  Fullness:  In  i  23  TzXApco1ux/TEXnpoOv  defines  the  Head/ 
Body  relation,  11XApw1.  Lcx  is  a  semi-technical  term  denoting  the  totality 
0f  divine  attributes,  graces  and  powers.  These  are  mediated  to  the  Church 
through  Christ  who  is  himself  filled  by  God.  The  Body,  then,  is  that 
which  is  filled  by  the  Head  that  is  filled  by  God.  The  Head  indicates  the 
whole  Body  in  the  mode  of  being  filled  with  God's  attributes  and  powers. 
As  these  are  mediated  from  Head  to  Body,  the  Body  manifests  and  exhibits 
the  loving  presence  of  Christ,  Again  the  cosmic  framework  accents  the 
special  salvific  import  of  the  statements  for  the  Church.  Christ  as  Head 
is  exalted  over.  all  thi.  ngs,  bei.  ng  utterly  filled  with  God's  full  authority 
and  presence,  The  Body  even  now  shares  in  the  Head's  exalted  mode  of 
existence,  Still  the  Body  is  to  be  strengthened  and  enhanced  until  it 
reaches  the  full  measure  of  maturity  that  comes  from  being  filled  with  the 
attributes  and  powers  of  Christ's  humanity  (iv  13).  What  above  ali  charac- 
terizes  this  new  mode  of  existence  is  love.  That  which  binds  Christ  to 
believers  i's  his  love  for  them  as'himself.  The  Body  is  the  fullness,  the 
totality  that  results  from  and  is  exhibAted  by  the  loving  presence  among 
believers  of  him  who  as  the  Head  of  this  Body  -is  filled  with  God's  love 
with  respect  to  all  things  in  every  way. 
3.  The  Body  and  Spirit:  The  Body  and  Spirit  appear  together  in 
ii  16-18  and  iv'  4.  The  relation  between  them  is  not  explicitly  described, 
but  the  close  conjunction  of  the  terms  in  iv  4  suggests  that-some  link  is 
assumed,  -Elsewhere 
in  Ephesians  the  Spirit  refers  to  the  eschatological 
down  payment  (1  13)  that  seals  us  to  the  day  of  redemption  Civ  30).  It  is 
likely  then  that  in  relation  to  the  Body  it  is  the  Holy  Spirit  who 325 
animates  the  Corporate  Christ.  Thus  the  starti.  ng  point  is  not  the  body/ 
soul  dichotomy,  but  man's  relation  to  God  who  through  his  Spirit  brings 
life  to  and  lays  claim  on  man  as  a  totality.  The  man  in  view  is  the  New 
Adam  whom  the  Spirit  quickens  and  lays  claim  on  especially  as  to  his  cru- 
cified  body.  Christ  as  the  New  Adam,  then,  has  become  the  life-giving 
Spirit,  and  incorporation  into  his  Body  means  sharing  the  reality  of  that 
life-giving  power.  Thus,  the  unity  of  Gentile  and  Jew  in  one  Spirit 
points  to  the  new  humanity  in  which  all  men  through  Christ  have  access  to 
the  Father. 
4,  The  Body,  the  New  Man,  and  the  Full-grown  Man:  The  author's  New 
Adam  theology  is  expressed  in  the  ideas  of  the  new  man  and  perfect  man. 
These  ideas  while  related,  reflect  different  viewpoints.  The  new  man  is 
a  group  type,  the  Christian,  created  in  Christ,  the  New  Adam,  and  bearing 
Christ's  image.  There  is  only  one  new  kind  of  man,  and  this  contrasts  with 
the  former  division  between  Gentile  and  Jew.  The  new  man  is  a  member  of 
Christ's  Body,  representing  the  Church  only  in  the  sense  that  an  individu- 
al  can  typify  the  characteristics  of  the  whole.  The  perfect  or  Full-grown 
Man  is  not  a  group  type,  but  a  group  image.  It  indicates  the  corporate 
whole,  and  specifically  Christ's  Body  in  its  final  state  of  perfection. 
In  this  way  the  Church's  corporate  maturity  and  perfection  is  Tinked  to 
its  twdfold-unity  with-in  Christ.  Thus,  the  Body  concept  and  the  Full- 
grown  Man  picture  from  different  -angles  the  corporate  humanity  of  the 
New  Adam,  in  whom  the  one  new  kind  of  man  is  created  and  now  lives. 
5.  The  Body  and  Building:  In  ii  21,  Otxo6ouh  depicts  the  process 
of  building  Gentiles  into  the  Church,  thus  imaging  the  Church's  historical 
evolution  from  a  Jewish  community  to  one  including  Gentiles.  This  commun- 
ity  has  one  apostolic  and  prophetic  foundation  with  Christ  himself  as  the 
cornerstone,  The  Body  image  portrays  the  unity  of  Gentiles  and  Jews  from 
the  perspective  of  their  inclusion  in  the  redemptive  events  of  Christ. 
This  is  especially  plain  in  ii  16,  where  Gentile  and  Jew  belong  to  the 326 
same  Body  which  Christ  reconciles  to  God  through  the  cross.  In  iv  12 
oNo6olifi  and  cr&5ýLa  are  c*ombined,  giving  again  a  historical  perspective 
on  the  Church.  Only  here,  Mxo8ojih  has  a  more  comprehensive  sense,,  de- 
noting  the  entire  spiritual  edification  of  the  Church.  This  upbuilding 
concerns  the  continual  strengthening  of  Body  unity  in  and  through  love, 
being  linked  to  the  ideas  of  maturity  and  growth  Civ  13,16).  Thus  the 
Church  as  Christ's  Body  is  not  complete  in  its  unity;  in  the  fellowship 
inspired  by  the  diverse  ministries  and  services  it  is  built  up  in  love, 
moving  toward  its  eschatological  vision  of  perfection. 
6.  The  Body  and  Growth:  As  already  seen,  Church  unity  is  not  statir, 
but  expresses  itself  in  the  living  process  of  growth.  This  is  v1sible 
also  in  ii  21  where  "all  building"  grows  into  a  holy  temple.  Even  here 
the  inclusion  of  the  Gentiles  involves  a  Joini,  ng  together  that  effects  a 
transformation  towards  holiness,  Also  with  regard-to  the  Body,  growth 
brings  to  expression  the  Church's  teleological  destiny  of  attaining  per- 
fection,  Thus  as  Body  members,  believers  are  no  longer  to  be  childish  and 
helpless,  but  are  to  grow  up  into  the  Corporate  Christ  with  regard  to  all 
things.  More  and  more  the  Church  is  to  express  corporately  the  new  human- 
ity  of  the  New  Adam  who  is  the  Head.  Here  especially  growth  is  linked  to 
unity,  as  different  windows  on  the  same  reality,  the  living  Body.  Christ 
as  the  Head  functions  as  the  source  of  this  life,  providing  all  the  neces- 
sities  for  unity  and  growth.  He  thus  defines  the  Corporate  Christ 
wholistically,  representing  the  whole  Church  in  his  function.  Being  a 
Body  member  entails,  then,  receiving  and  responding  appropriately  to  the 
will  of  Christ's  person  as  defined  by  the  Head.  Christ,  then,  provides 
the  model  and  enabling  source  whereby  the  members'are  engaged  according  to 
the  measure  of  their  gift  to  participate  in  the  life  of  this  growing 
person,  Growth,  then,  is  intensive,  not  extensive,  The  Body  does  not  ex- 
pand  to  fill  the  cosmos,  but  matures  inwardly  in  relation  to  Christ. 
While  this  process  has  consequences  for  the  Church's  relation  to  the 327 
world,  the  growth  concerns  above  all  the  deepeni.  ng  of  the  reality  of  God's 
love.  Christ  is  the  prime  example  of  this  love,  and  the  source  from  which 
Christians  are  enabled  to  emulate  this  love. 
7.  The  Body  and  its  Savior:  In  v  23  Christ's  headship  of  the  Church 
is  defined  as  Savior  of  the  Body.  The  Body,  then,  is  viewed  passively  as 
the  recipient  of  salvation.  As  the  human  body  is  naturally  included  and 
passively  engaged  by.  the  head's  actions,  so  too  the  Church  is  naturally 
included  and  involved  in  the  redemptive  actions  of  the  Savior.  If  the 
human  body's  response  is  natural  and  immediate,  so  too  the  Church  responds 
in  submission,  naturally  and  immediately.  The  metaphor  points  to  the  in- 
wardcharacter,  not  outward  content,  of  obedience.  The  passage  goes  on  to 
define  in  nuptial  imagery  this  salvation  as  his  loving  sacrificial  death. 
This  love  binds  Christ  to  the  Church  in  its  need  for  salvation,  nurture 
and  care,  as  the  personal  function  represented  by  the  Head  is  bound  to 
that  person's  totality,  his  Body.  Here,  we  think  the  foundation  of  the 
Head/Body  imagery  is  clear.  Christ's  loving  identification  of  his  body 
with  the  Church  defines  his  function  as  the  Head  who  mediates  salvation  to 
the  Body.  In  other  words  Christ's  body  given  on  the  cross  and  raised  to 
glory  is  the  whole  Body  in  a  particular  mode  of  being.  That  mode  of  being 
is  Christ's  function  as  the  Head.  Christ  as  Head  typifies  in  his  body  the 
sacrificial  character  of  love,  and  the  Body  defines  the  unreserved  faith 
and  trust  of  submission  as  the  natural  and  immediate  response  to  that  love. 
8.  The  Body  and  Bride:  Also  in  v  22-33,  the  Body  concept  is  linked 
to  nuptial  imagery.  This  imagery  pictures  Christ's  loving  death  as  a 
covenant-making  event  that  unites  Christ  and  Church.  This  idea  of  cove- 
nant  solidarity  perhaps  underlies  the  Body  concept  itself.  If  so,  the 
Body  of  Christ  would  be  a  powerful  image  for  the  covenant  community  whose 
life  depends  on  Christ's  bodily  acts  of  love.  The  Bridal  imagery,  however, 
suggests  that  the  Church  is  a  corporate  person  in  its  own  right, 
responding  in  the  obedience  of  faith  to  her  Lord.  The  Body  concept, 328 
however,  indicates  that  such  quasi-independence  is  based  on  the  Church's 
unity  with  Christ.  The  Church,  then,  appears  as  a  distinct  entity  only  in 
its  union  with  Christ  as  the  Corporate  Christ.  What  the  nuptial  imagery 
especially  brings  to  the  idea  is  the  aspect  of  choice.  Thus  the  natural 
and  immediate  response  of  the  Body  to  the  Head  is  now  seen  as  the  Church's 
choice  to  accept  in  obedient  faith  the  love  Christ  offers. 
III.  Further  Observations  and  Areas  for  Research 
A.  An  Inward-looking  Metaphor:  At  several  points  irr  the  exegesis 
we  saw  that  the  Body  concept  while  pointing  to  something  real,  is  itself 
a  metaphor.  We  suggest  it  is  an  "interaction"  metaphor,  an  image  that 
evokes  a  series  of  associations  which  interact  with  the  object  described 
and  so  effect  our  perception  of  reality. 
2  The  various  points  described 
in  section  II  form  a  starting  point  for  this  discussfon. 
In  interpreting  for  today  the  very  real  corporate  reality  of  the 
Church  in  its  relation  to  Christ,  that  is,  the  corporate  personality  which 
the  Body  metaphor  points  to  and  describes,  one  perhaps  finds  a  viable 
alternative  in'speaking  of  Christ's  mystical  Body.  However,  the  author 
does  not  himself  speak  in  this  way,  and  there  is.  always  the  danger  of.  de- 
ducing  from  the  Image  elements  foreign  to  the  author's  understanding  of 
the  Church.  A  specific  example  is  the  common  idea  that  Christ's  Body 
reaches  out  in  service  to  the  world,  The  idea,  while  noble,  leads  to  an 
identification  between  Christ  and  the  Church  that  goes  beyond  the  frame- 
work  of  the  author's  conception.  In  Ephesians  the  Body  metaphor  Is 
applied  to  the  inner  reality  of  Church  unity.  It  concerns  the  Church's 
relation  to  the  world  only  in  that  the  latter  occasionally  forms  an  in- 
direct  framework  for  accenting  this  inner  reality.  Even  the  idea  of 
outward  manifestation,  which  belongs  to  the  author's  understanding  of  the 
Body,  is  not  applied  to  the  Church's  witness  to  the  world,  but  to  the 
unity  of  Church  members  as  an  expression  of  their  unity  with  Christ.  This 
is  not  to  downplay  the  Church's  role  in  the  world,  or  to  suggest  that  its 329 
outward  witness  is  unimportant.  It  does  mean  that  our  understanding  of 
that  mission  should  not  be  based  on  a  misinterpretation  of  the  author's 
Body  concept. 
B.  Parallels  in-the  Pauline  Corpus:  Throughout  our  study  we  have 
drawn  attention  to  parallels  in  the  Pauline  Corpus.  (We  discuss  the  Body 
concept  in  the  Pauline  Corpus  briefly  in  Appendix  C.  )  In  defining  the 
Church  as  the  Body  of  a  person  and  more  specifically  as  that  of  a  histori- 
cal  person,  Christ,  Ephesians  stands  apart  from  non-Christian  parallels 
and  firmly  within  the  Pauline  tradition.  Still  we  note  some  obvious 
points  of  difference  and  development:  (1)  In  contrast  to  I  Corinthians, 
the  Body  concept  is  not  specifically  related  to  the  sacraments.  What  is 
said  in  Ephesians  about  the  Body  has  been  conceivably  influenced  by  the 
author's  understanding  of  the  sacraments,  but  this  is  never  made  explicit. 
Perhaps  the  sacraments  belong  to  the  same  framework,  offering  a  different 
Perspective  on  the  same  reality.  This  would  explain-the  compatibility  and 
the  absence  of  any  director  explicit  link.  (2)  Also  in  contrast  to  Cor  xii 
and  Rom  xii  the  Body  image-is  explicitly  applied  to  the  universal  Church; 
Christ  is.  designated  as  Head  and  the  Body  now  grows.  In  these  points, 
Ephesians  largely  agrees  with  Colossians.  We  suggested  that  the  ingredi- 
ents  of  this  Body  concept  are  present  in  a  latent  and  uncombined  form  in 
the  undisputed  letters.  The  circumstances  that  gave  rise  to  their  combi- 
nation  is  an  area  for  further  research,  taking  one  into  the  problem  of  the 
concept's  development. 
(3)  In  Ephesians,  however,  we  have  a  highly  developed  concept.  This 
is  seen  in  two  ways:  (a)  the  author  frequently  argues  from  the  Body  con- 
cept  (1  23,  iv  25,  v  30).  His  usage  also  suggests  that  it  was  a  familiar 
tool  for  communicating  his  ideas  about  Christ's  solidarity  with  the  Church. 
(b)  The  development  is  also  seen  in  the  abundance  of  new  relations  with 
other  concepts.  The  Body  is  now  filled  by-the  Head  who  is  filled  by  God. 
The  Body  is  said  to  be  built  up  until  it  attains  to  the  Full-grown  Man. 330 
Christ  is  now  called  the  Savior  of  the  Body,  and  the  Body  is  linked  to 
the  Bride  who  is  the  special  recipient  of  Christ's  love.  This  high 
degree  of  development  suggests  a  later  stage  than  the  concept  in 
Colossians.  How  much  later  is  more  difficult  to  say.  We  note  nothing 
here  (or  in  Colossians)  that  necessarily  excludes  Paul  as  the  author  of 
these  ideas.  The  decision  must  be  weighed  on  the  probabilities  of  and 
demonstration  of  reasonable  circumstances  for  Paul  making  such  develop- 
ments,  or  for  a  Pauline  disciple  adapting  the  Pauline  Body  concept.  This 
too  calls  for  further  research. 
C.  The  Semitic  Orientation  of  the  Body  Concept;  We  have  noted 
throughout  how  the  author  transfuses  the  common  Body  metaphor  with  Semitic 
presuppositions.  In  this  way,  it  becomes  a  vehicle  for  communicating  the 
Semitic  concept  of  corporate  personality,  from  which  he  views  the  Christ/ 
Church  relation,  This  points  to  further  areas-for  research. 
(1)  What  other  Semitic  ideas  are  found  in  Ephesians?  To  some  extent 
this  research  is  already  under  way.  Kuhn  has  discussed  the  presence  of 
Semitisms  in  our  author's  style,  finding  parallels  in  Qumran.  3  Mussner 
has  also  discussed  the  Qumran  influence  on  aspects  of  Ephesians.  4  Brown 
has  discussed  the  Semitic  background  of  jiuc-cTjpCov  and  others  have  sug- 
gested  the  same  for  o  txo8ouh.  5  These  factors  have  an  important  bearing 
on  the  authorship  and  origin  of  Ephesians.  But  still  lacking  is  a  more 
comprehensive  study  on  Ephesians  and  Semitic  influence.  Such  a  study  must 
incorporate  not  just  individual  terms  and  phrases,  but  the  Semitic  pattern 
of  thinking  in  totalities.  This  might  yield  important  results  on  the 
overall  structure  and  unfolding  argument  of  Ephesians. 
(2)  Another  area  for  further  study  is  the  ongoing  assessment  and  in- 
terpretation  of  Semitic  wholistic  thinking.  Since  the  idea  of  corporate 
personality  has  been  recently  questfoned,  we  offer  in  Appendix  Aa  brief 
explanation  of  our  understanding  of  the  concept.  But-what  is  needed  goes 
6  beyond  the  important  historical  analysis  of  the  idea.  A  more 331 
philosophical  analysis  is  needed  of  the  concrete  type  of  synthetic 
thinking  of  which  corporate  personality  is  one  aspect.  Such  an  analysis 
could  well  reveal  that  this  type  of  thinking  is  not  necessarily  primitive, 
but  offers  its  own  valid  perception  of  reality. 
D.  Love  as  the  Operative  Mode  of  Solidarity;  Throughout  we  have 
seen  that  the  Body  concept  portrays  the  Church's  solidarity  with  and  in 
Christ.  Especially  visible  in  the  idea  is  the  common  life  which  Christ 
and  Christians  share.  This  life  and  solidarity  is  best  pictured  as  the 
life  of  love.  This  provides  an  appropriate  framework  for  grasping  the 
thrust  of  the  Body  concept.  Love  is  rooted  in  God  who  shows  his  love  to 
man  in  Christ.  Love  is  that  which  binds  Christ  to  the  Church  and  believ- 
ers  to  one  another.  As  suggested,  the  Body  concept  indicates  two  modes  of 
a  person's  self.  At  the  root  of  this  presentation  we  perhaps  find  Christ 
fulfilling  the  love-commandment  in  the  sacrifice  of  his  body  on  the  cross. 
Christ  loves  his  neighbor  as  himself  by  givi.  ng  himself  for  and  to  his 
neighbor.  This  provides  a  framework  for  understanding  the  functional 
identity  between  Christ's  individual  and  corporate  self.  As  the  recipient 
of  Christ's  love,  the  neighbor  is  incorporated  into  the  person  Christ  is 
by  virtue  of  Christ's  binding  himself  through  his  death  and  resurrection 
to  the  neighbor  in  love.  The  Body  image  always  points  to  Christ's  loving 
offer  of  himself,  his  body,  as  bound  to  all  who  receive  and  participate  in 
that  love.  So  the  Body  is  the  corporate  expression  of  Christ's  self- 
giving  love,  seen  in  the  ever  increasing  fellowship  of  believers  loving 
one  another  in  unity  with  and  in  Christ.  This  Body,  then,  denotes  the 
Church  in  its  twofold  unity  with-in  Christ  as  the  special  recipient  of 
his  love. APPENDIX  A 
CORPORATE  PERSONALITY:.  TOWARDS  A  DEFINITION 
The  expression  "corporate  personality"  was  coined  and  made  popular  by 
H.  Wheeler  Robinson,  especially  in  a  1936  article,  "The  Hebrew  Conception 
of  Corporate  Personality.  "'  The  expression  is  not  itself  Biblical,  but  a 
shorthand  description  of  Hebraic  thinking  about  the  individual  and  his 
relation  to  society.  In  his  article  Robinson  delineates  four  characteris- 
tics  of  the  conception,  which  de  Fraine  conveniently  summarizes: 
1.  '  "Corporate  personality"  has  an  extension  going  beyond 
the  present  moment  in  both  the  past  and  the  future. 
2.  It  is  an  eminently  real  concept  which  transcends  the 
purely  literary  or  ideal  personification,  making  the  group  a 
real  entity  entirely  actualized  in  each  of  its  members. 
3.  The  idea  is  extremely  "fluid"  in  the  sense  that  the 
human  mind  passes  quickly  back  and  forth  (sometimes  quite 
unconsciously)  from  the  individual  to  the  collectivity  and 
vice  versa. 
4.  Finally  the  "corporate"  idea  persists  even  after  the 
development  of  a  new  individualistic  emphasis  within  it.  2 
This  thought  pattern  appears  in  various  ways,  involving  a  variety  of  rela- 
tionships;  e.  g.  the  father  and  his  family,  a  master  and  his  servants,  a 
king  and  his  people,  an  ancestor  and  his  descendants.  Describing-such 
relationships  with  the  phrase  "corporate  personality,  "  especially  accents 
the  predominance  of  one  person  who  rules,  dominates,  embodies  or  otherwise 
represents  the  group. 
Robinson's  work  stood  in  a  stream  of  literature  by  scholars  such  as 
J.  Pederson  and  A.  R.  Johnson.  3  In  these  works  there  is  a  notable  break- 
ing  away  from  the  so-called  Greek  categories  that  had  hitherto  largely 
determined  the  understanding  of  man  in  the  OT  and  NT  writings.  The  con- 
clusions  of  these  scholars  have  gradually  been  reinforced  and  refined  by 
later  investigations.  4  The  characteristics  of  corporate  personality  have 
been  traced  through  the  OT*to,  at  least,  the  NT  writings.  We  need  not 
detail  these  arguments,  but  poipt  out  the  main  features  of-the  evidence. 
Scholars  find  support  for  the  presence  of  this  pattern  of  thinking  in 
primarily  three  areas:  (a)  They  point  to  certain  linguistic  data  such  as 
when  a  term  can  oscillate  between  an  individual  and  collective  meaning 
(e.  g.  DIN  =  Adam  and/or  mankind),  or  when  singular  and  plural  nouns  or 
pronouns  are  unexpectedly  interchanged  (e.  g.  Num  xx  14-21).  Such  data 
apparently  reflect  a  thought  pattern  that  moves  easily  between  the  indi- 
vidual  and  social  realms.  (b)  Scholars  also  point  to  passages  in  which 
actions  have  consequences  for  a  group  that  go  beyond  what  we  moderns  con- 
sider  the  normal  range  of  cause  and  effect.  Here  group  members  form  a 333 
closely  knit  unit  that  may  extend  as  a  whole  both  horizontally  in  the 
present  (e.  g.  Num  xvi  1-35)  and  vertically  into  the  past  or  future  (e.  g. 
II  Sam  xxi  1-9).  5  Perhaps  the  most  famous  example  is  the  story  of  Achan 
(Joshvii  24ff).  There  God  judges  Israel  for  the  sin  of  Achan,  and  the 
nation  destroys  both  Achan  and  his  family.  We  discuss  this  passage  short- 
ly.  (c)  Finally,  support  is  found  in  the  abundant.,  usd  of"oorp6rate:  1mages 
that  suggest  Israel  is  a  living  organic  unity,  e.  g.  a  vine,  a  sheep,  the 
daughter  of  Zion,  or  the  wife  of  Yahweh.  6  Use  of  such  images  is  itself 
not  unique,  but  when  coupled  with  (a)  and  (b)  their  abundant  presence  does 
point  to  a  concrete  type  of  synthetic  thinking,  aptly  described  as 
"whol  i  stic., 
7 
The  case  for  corporate  personality  has  been  received  with  a  fair 
measure  of  approval  among  Biblical  scholars.  Only  recently  has  it  been 
seriously  questioned  by  J.  R.  Porter  and  J.  W.  Rogerson.  8  Porter  examines 
the  use  of  the  idea  1n  legal  contexts  and  finds  other  explanations  more 
satisfactory.  Rogerson,  building  on  Porter's  work,  criticizes  the  anthro- 
pological  theories  upon  which  Robinson  based  much  of  his  work.  We  shall 
briefly  examine  these  criticisms. 
In  studying  the  application  of  corporate  personality  to  legal  con- 
texts,  Porter  has  shown  that  Hebrew  law  is  quite  adept  at  fixing  individ- 
ual  guilt. 
9  He  also  argues  that  a  theory  of  corporate  personality  is  un- 
necessary  to  explain  those  places  where  guilt  or  the  consequences  of  guilt 
are  extended  beyond  the  individual.  For  our  purposes,  his  two  most  impor- 
tant  examples  are  the  story  of  Achan  (JoshviV24f),  and  David  and  the 
census  (II  Sam  xxiv  11f).  10  We  shall  discuss  the  latter  case  first. 
At  II  Sam  xxiv  11f  David  has  the  option  of  three  punishments  for  his 
sin  of  taking  a  census:  a  three  year  famine,  persecution  by  his  foes,  or 
three  days  of  pestilence.  David  chooses  the  last  and  the  punishment  is 
subsequently  effected.  According  to  A.  R.  Johnson  this  shows  that  "the 
whole  royal  house  or  the  very  nation  itself  may  be  involved  with  the  king 
in  the  condemnation  that  follows  on  any  trespass.  ""  For  Porter,  however, 
the  text  evinces,  not  the  "psychic  unity"  of  nation  and  king,  but  a  per- 
sonal  punishment  of  David  by  reducing  his  honor  and  strength  through 
reducing  that  over  which  he  rules: 
If  his  people  were  decimated  by  famine,  war  or  plague,  he 
would  lose  much  of  his  greatness:  in  the  ancient  Semitic  world, 
a  man's  honour,  influence,  strength  and  importance  were  almost 
as  vital  to  him  as  life  itself.  Thus,  in  the  episode  under 
consideration,  there  is,  in  fact  little,  or  no  idea  of  the  group 
being  involved  in  the  guilt  of  its  leader.  12 
In  this  understanding  of  the  episode,  Porter  is  particularly  indebted 
to  D.  Daube.  13  Daube  distinguishes  between  "communal  responsibility"  and 334 
"ruler  punishment": 
Briefly,  in  the  case  of  communal  responsibility  proper,  the 
community  as  a  whole  is  deemed  to  be  tainted  by  and  answerable 
for  the  crime  of  any  member  (for  example,  a  city  may  be  answer- 
able  for  a  murder  committed  in  its  midst),  while  in  the  case  of 
ruler  punishment,  the  community  suffers,  not  as  answerable  for 
the  crime  of  a  member,  but  as  the  property  of  a  guilty  ruler 
(for  example,  a  sinful  king  may  be  punished  by  the  plague 
decimating  his  people).  '14 
Daube  also  describes  positive  corollaries,  called  "communal  merit"  and 
"ruler  reward,,, 
15 
and  admits  that  the  ideas  are  often  mixed  or  blended. 
Thus,  in  the  instance  of  a  family  curse  (or  blessing),  it  is  seen  as  ruler 
punishment  by  the  person  cursed,  but  communal;  responsibility  by  the  des- 
cendants  cursed. 
16  But  such  a  blending  at  least  suggests  some  overriding 
conception  or  framework  of  which  these  are  expressions. 
Returning  to  Porter's  fand  Daubels)  explanation  of  David's  punish- 
ment,  we  grant  that  the  issue  centers  on  a  punishment  of  David.  But  why 
is  this  a  punishment  of  David?  To  say  it  is  because  the  land  and  the 
people  are  considered  his  property,  merely  pushes  the  question  back  a 
step.  Why  is  David's  honor,  strength,  influence  and  greatness  wrapped  up 
in  his  property,  such  that  it  is  as  "vital  as  life  itself?  "  Clearly  this 
shows  a  bond  or  identification  of  these  things  with  David's  personhood, 
his  self-understanding.  This  bond  is  recognized  by  God  (and  his  prophet) 
and  David,  the  principal  characters  of  the  story.  If  the  nations,  recog- 
nition  of  this  bond  is  not  clearly  stated,,  then  their  recognition  is  not 
crucial  or  at  issue  in  the  story.  Thus  while  Porter  is  correct  that  per- 
sonal  quilt  may  not  be  transmuted  from  David  to  the  nation,  there  is 
nonetheless  a  functional  identification  of  David  with  the  nation.  This 
identification  is  recognized  by  the  parties  involved,  and  entails  sharing 
the  punitive  consequences  of  the  sin,  though  not  personal  guilt  for  the 
sin.  Assuming  for  the  moment  that  the  owner-property  bond  is  applicable 
in  this  case,  Porter's  solution  is  not  really  an  alternative  to  corporate 
personality,  but  a  re-statement  of  a  fundamental  issue  that  corporate  per;.. 
sonality  addresses;  i.  e.  from  whence  comes  this  intense  identification 
between  a  person  and  his  socio-economic  domain? 
We  now  turn  to  the  story  of  Achan.  The  destruction  of  Achan's  entire 
family  as  the  result  of  his  personal  guilt  is  sometimes  cited  as  an  example 
of  the  family  being  considered  the  primary  social  unit  rather  than  the 
individual  and  an  example  of  corporate  personality.  In  contrast  Porter 
offers  two-alternative  explanations.  The  first  is  "ruler  punishment,  "  i.  e. 
Achan's  family  and  goods  were  considered  his  property  and  thus  forfeit.  17 
This  proposal,  however,  raises  as  many  questions  as  it  answers.  Why 335 
should  property  share  the  same  fate,  rather  than  be  transferred  to  some 
service  of  the  offended  party,  i.  e.  God?  Also,  if  the  punishment  of 
Achan's  family  and  belongings  somehow  increases  Achan's  punishment,  then 
a  bond  between  them  must  be  presupposed.  This  is  especially  so  since 
,  Achan  himself  is  destroyed  and  cannot  "personally"  experience  the  ongoing 
loss  of  dignity,  etc.  which,  for  instance,  David  did  in  the  former  example. 
Porter  prefers  a  second  alternative.  Here  Achan's  family  and  prop- 
erty  were  destroyed  because  they  were  "infected"  by  the  holy  objects  that 
Achan  had  stolen. 
18  Such  a  quasi-material  understanding  of  holiness  was 
common  at  that  time  and  in  this  case  may  be  a  viable  alternative  to  cor- 
porate  personality.  Still  this  conception  does  not  answer  all  questions. 
There  is  no  indication  that  anyone  other  than  Achan  touched  the  stolen 
objects.  If  contamination  was  communicated  through  Achan  himself,  why' 
was  just  his  family  and  property  destroyed?  Had  he  been  in  contact  with 
no  one  else  during  the  intervening  period?  Also  if  the  devoted  objects 
were  buried  under  Achan's  tent,  why  was  not  the  ground  considered  contami- 
nated?  These  questions  must  be  faced  if  Porter's  thesis  is  to  be  taken 
seriously.  (It  is  unfortunate  that  Porter  does  not  discuss  Dan  vi  24 
where  Daniel's  accusers  and  their  wives  and  children  are  thrown  into  the 
lions'  den.  Here  the  ideas  of  property  and  holiness  are  not  readily 
apparent.  ) 
Other  aspects  of  the  Achan  story  cannot  be  explained  by  a  quasi- 
material  conception  of  holiness,  namely  corporate  responsibility:  "Israel 
has  sinned,,  they  have  transgressed  my  covenant  which  I  commanded  them" 
(vii  11).  Why  is  Israel  held  responsible  for  the  sin  of  Achan?  The  whole 
nation  has  certainly  not  been  in  contact  with  the  defiling  objects;  yet 
the  whole  nation  is  defiled.  Achan's  sin  does  not  simply  attack  Israel's 
holiness;  it  undermines  it  such  that  a  renewal  of  holiness  is  necessary 
(vii  13).  In  God's  eyes,  then,  Israel  is  a  corporate  entity,  and  the 
effects  of  an  individual's  action  are  visited  upon  the  whole.  Porter 
recognizes  the  presence  of  corporate  responsibility  here,  but  does  not 
address  the  question  of  its  basis.  19  A  thought  pattern  is  evinced  here 
that  moves  easily  between  the  social  and  individual  realms. 
Unlike  Porter  whose  work  is  primarily  exegetical,  Rogerson  focuses 
mainly  upon  H.  W.  Robinson's  use  of  the  phrase,  "corporate  personality.  " 
Accepting  Porter's  work  as  evidence  that  other  explanations  are  possible, 
Rogerson  criticizes  Robinson's  use  of  the  idea  as  ambiguous,  expressing 
two  different  things;  "(i)  corporate  responsibility  and  (ii)  psychical 
unity  between  members  of  the  same  social  group,  in  which  the  limits  of  an 
individual's  personality  are  not  clearly  defined.,,  20  Rogerson  has  no  real 336 
objections  to  the  first  definition  although  he  offers  no  explanation  of 
it.  He  rather  goes  on  to  show  Robinson's  use  of  the  second  definition  is 
dependent  upon  the  erroneous  theories  of  Levy-Bruhl  about  primitive  con- 
sciousness,  and  upon  unwarrented  assumptions  about  the  differences  between 
21  Hebrew  and  Western  thought.  Rogerson  shows  that  primitives  could  dis- 
tinguish  well  between  the  individual  and  society  and  that  parallels  to 
this  "mental  process  of  primitives"  are  found  in  modern  experience.  "In 
the  interests  of  clarity"  Rogerson  suggests  that  the  phrase  "corporate 
personality"  be  abandoned'altogether. 
22  He  does  admit,  however,  that  it 
is  possible  to  redefine  the  term  and  apply  it  to  certain  lineage  or  des- 
cent  groups  of  a  common  ancestor.  This  admission  is  rather  striking  in 
view  of  the  importance  of  this  motif  to  Biblical  materials. 
23 
Many  of  the  criticisms  of  Porter  and  Rogerson-are  well  taken.  Cer- 
tainly  scholars  must  be  open  to  different  alternatives  and  avoid  "common- 
24 
place"  explanations.  However,  we  do  not  think  they  have  made  a  suffi- 
cient  case  to  warrent  a  wholesale  abandonment  of  the  idea  or  the  phrase, 
"corporate  personality.  "  Rogerson  is  correct  to  criticize  Robinson's  use 
of  Levy-Bruhl.  But  the  idea  or  the  phrase  does  not  stand  or  fall  with 
Robinson's  formulation.  The  phrase  and  the  idea  for  which  it  stands  have 
had  a  certain  history  of  debate  and  refinement.  It  is  unfortunate  that 
Rogerson  does  not  mention  the  work  of  J.  Pedersen,  who  has  studied  Israel's 
culture,  using  the  Hebrew  language  as  his  starting  point.  Quite  independ- 
ent  of  Robinson's  work  Pedersen  demonstrates  the  presence  of  the  general 
,  25  idea,  although  he  does  not  use  the  phrase  "corporate  personality. 
Rogerson  also  fails  to  note  the  work  of  J.  de  Fraine,  who  criticizes 
Robinson's  use  of  Levy-Bruhl's  theories,  yet  adapts  and  redefines  the  con- 
ception  according  to  Biblical  usage. 
26  We  believe,  then,  that  it  is 
possible  to  offer  a  definition  of  corporate  personality  within  the  limits 
of  the  Biblical  texts  themselves. 
To  begin  we  note  that  while  Porter  and  Rogerson  acknowledge  the 
presence  of  "corporate  responsibility"  they  do  not  reflect  seriously  upon 
the  implications  of  this  idea  for  corporate  personality.  The  concept  of 
corporate  responsibility  (and  merit)  implies  at  a  minimal  level  that  the 
community  is  conceived  as  a  united  whole,  such  that  one  member  may  include 
or  represent  that  whole  in  their  actions.  Generally  this  involves  a  three- 
fold  circle  of  recognition:  Party  A  who  is  offended  and  punishes  (or  is 
pleased  and  blesses),  e.  g.,  God;  Party  B  who  in  the  eyes  of  Party  A  offends 
and  deserves  punishment,  e.  g.  Israel;  and  Party  C,  the  actual  individual 
who  represents  Party  B  in  the  commitment  of  the  offense,  e.  g.  Achan.  Even 
at  this  minimal  level,  then,  we  find  a  basis  for  corporate  representation 337 
where  the  individual  represents  the  whole.  group  in  his  actions  and 
involves  them  in  the  consequences. 
But  also  at  this  minimal  level  we  see  a  basis  for  corporate  personi- 
fication.  When  the  community  eradicates  Party  C,  it  does  not  simply 
remove  a  bad  influence.  It  cleanses  itself  as  a  whole  of  its  corporate 
offense,  and  Party  A  recognizes  it  as  such.  This  evinces  a  consciousness 
within  the  group  of  being  an  historical  entity  and  living  unity.  This  - 
helps  explain  the  Hebrew's  tendency  to  speak  and  think  of  the  community  as 
a  person  or  living  organism  through  corporate  images  such  as  a  vine,  sheep, 
the  wife  of  Yahweh,  or  the  daughter  of  Zion  and  perhaps  even  through  its 
references  to  the  community's  soul  or  heart.  27  Such  personifications 
often  go  beyond  mere  literary  device  and  are  imbedded  in  the  community 
consciousness  serving  to  identify  and  make  the  community  aware  of  its  his- 
torical  being  and  unity. 
The  Hebrew's  keen  awareness  of  the  community  as  a  living  unity  is 
better  grasped  when  it  is  seen  to  reflect  a  mode  of  thinking  about  the 
One  and  Many  that  has  its  point  of  departure  in  the  arena  of  historical 
reality.  This  may  be  contrasted  generally  with  Greek  thinking  in  which 
the  search  for  unity  is  achieved  by  abstracting  a  transcendent  universal 
from  a  group  of  particulars.  With  Semitic  thinking,  however,  unity  is 
discovered  through  a  phenomenological  association  in  which  the  many  par- 
ticulars  are  combined  or  synthesized  into  a  group  totality  that  in  turn  is 
28 
present  and  active  in  each  group  member.  Probably  at  an  early  stage  of 
Hebrew  history  this  type  of  thinking  grew  theological  roots,  and  became 
interwoven  with  the  conviction  that  the  ultimate  unity  of  all  things  lies 
in  the  one  God  who  creates  and  rules  all  things.  29  This  meant  that, 
unlike  the  Platonist  who  found  the  One  or  prototype  in  a  transcendent 
principle  or  idea,  the  Hebrew  was  capable  of  finding  the  One  within  the 
same  arena  as  the  Many,  namely  history.  Thus,  for  example,  the  oak  tree 
does  not  participate  in.  Platonic  fashion  in  the  idea  of  oak  treeness,  but 
rather  in  the  life  of  the.  first  oak  tree  that  God  created.  This  habitual 
tendency  to  find  the  One,  the  prototype,  in  the  realm  of  history  means 
that  the  unity  between  the  One  and  Many  is  generally  perceived  through 
some  kind  of  historical  dependency  or  association  such  as  legal  or  blood 
ties.  This  sense  of  historical  dependency,  then,  serves  to  intensify  the 
Hebrew's  awareness  of  belonging  to  a  greater  united  whole,  whose  ultimate 
source  is  an  act  of  God. 
This  wholistic  thinking  is  particularly  evident  in  what  we  believe  is 
Justifiably  called  a  "corporate  personality.  "  The  clearest  examples  of 
the  idea  concern  key  ancestral  figures  such  as  Adam  or  Abraham,  whose 338 
life  and  actions  relate  directly  to  the  destiny  of  their  descendents,  or 
royal  figures  such  as  David,  whose  life  and  rule  represent  and  determine 
the  fate  of  the  whole  nation.  It  is  not  unlikely,  however,  that  such  an- 
cestral  and  royal  characteristics  are  but  two  dimensions  of  a  more  basic 
social  paradigm,  the  family.  As  de  Fraine  suggests:  "In  both  cases  the 
'corporate  personality'  assumes  the  character  of  a  'father';  he  is  either 
the  royal  pater  familias  who  rules  over  an  existing  group  or  he  is  a 
patriarchial  ancestor  whose  life  is  prolonged  in  a  number  of  generations.  1130 
Once  the  idea  became  established,  however,  it  would  have  easily  been  trans- 
ferred  to  any  person  who,  in  representing  and  implicating  a  group  in  his 
actions,  creates  a  corporate  image  that  identifies  the  group  with  his 
person,  and  makes  it  aware  of  its  historical  being  as  a  living  and  united 
whole. 
The  idea  of  a  corporate  personality,  then,  both  combines  and  tran- 
scends  those  of  corporate  representation  and  personification.  It  goes 
beyond  simple  personification  because  the  corporate  image  is  in  fact  (or 
fiction)  a  historical  personality  who  serves  as  the  group  "type,  "  that 
identifies  and  characterizes  the  group  as  a  group.  It  goes  beyond  simple 
representation,  because  this  personality  not  only  manifests  and  exempli- 
fies  the  group  type,  but-also  makes  this  type  a  historical  reality  and 
thus  a  viable  possibility  for  others.  A  corporate  personality,  then,  is 
not  only  a  person  who  represents  a  group,  but  who  also  through  his  person- 
hood  supplies  the  necessary  conditions  for  the  group's  existence  and 
unity.  Thus,  as  long  as  the  group  exists  as  a  united  and  identifiable 
whole,  it  expresses  the  personality  of  this  individual  precisely  in  that 
dimension  where  his-personhood  has  supplied  the  necessary  conditions  for 
the  group's  ongoing  life  and  unity,  namely  in  its  corporate  self-identity. 
In  conclusion,  we  essentially  agree  with  de  Fraine's  definition: 
The  term  "corporate  personality,  "  then,  expresses  two 
things:  first  of  all,  that  a  single  individual  is  truly  corpor- 
ate,  that  is  to  say,  functionally  identified  with  a  community; 
secondly,  that  despite  this  "corporate"  characteristic  he  re- 
mains  an  individual  person  (be  it  only  in  his  deportment).  31 
De  Fraine,  however,  insists  on  a  "real  physical  connection  between  the 
representing  member  and  the  body.  ,  32  This  was  no  doubt  often  the  case  as 
with  the  blood-bond  of  an  ancestor  and  his  descendents.  But  this  seems  an 
unwarrented  restriction  on  the  idea,  and  tacitly  implies  that  only  physi- 
cal  bonds  are  real  (certainly  a  modern  point  of  view).  But  there  are 
other  bonds,  such  as  ownership  bonds  between  a  man  and  his  property,  which 
included  his  slaves  and  perhaps  even  his  family,  or  covenant  bonds  between 
a  king  and  his  people.  We  suggest,  then,  while  "being  functionally 339 
identified  with  a  community"  is  a  constant  feature  of  the  idea,  the  basis 
for  this  identification  may  vary  from  place  to  place. 
We  have  outlined  here  a  definition  of  corporate  personality,  taking 
corporate  responsibility,  a  phenomenon  that  both  Porter  and  Rogerson 
acknowledge,  as  a  starting  point.  In  some  ways,  then,  our  definition  is 
quite  different  from  H.  W. Robinson's,  who  first  used  the  term.  Certainly 
we  do  not  rely  upon  the  theories  of  a  primitive  consciousness  that  is  in- 
capable  of  distinguishing  the  individual  and  society.  Nor  is  it  necessary 
to  shun  examples  from  our  modern  era  since  a  certain  continuity  in  human 
existence  is  likely.  But  even  so  this  definition  is  indebted  to  the 
English  scholar  who  along  with  Pedersen  and  Johnson-was  among-the  first  to 
venture  into  this  area.  Their  basic  insight  was  to  see  the  concrete  and 
wholistic  quality  of  Hebrew  thought  over  against  the  more  abstract  and 
speculative  thinking  of  Greek  philosophy.  We  believe,  then,  that  the 
phrase  and  idea  of  "corporate  personality"  is  still  a  useful  and  important 
tool  for  Biblical  studies.  In  a  general  way  it  points  the  reader  to  an 
area  of  Biblical  studies  that  focuses  on  and  enlightens  the  question  of 
the  One  and  Many  in  general  and  of  man  and  society  in  particular-.  Of 
course,  as  with  many  expressions  used  in  a  technical  sense,  it  is  impor- 
tant  to  define  how  one  employs  it,  and  where  one  stands  in  the  debate  on 
issues  involved,  The  purpose  of  this  Appendix  has  been  to  aim  towards 
such  a  definition. APPENDIX  B:  EQMA 
Our  aim  here  is  to  focus  on  those  uses  of  c;  61LcL  that  may  bear  on  the 
Body  of  Christ  image  in  Ephesians.  1  In  the  interests  of  proper  perspec- 
tive  and  thoroughness  we  begin  with  an  outline  of  the  major  uses  and 
connotations  of  cr8lLcL  as  it  relates  to  man.  Then  we  shall  discuss  the 
term's  use  in  social  and  cosmic  contexts. 
1.  Man  and  E8Ua 
The  Greek  World 
From  the  earliest  stages  of  Ionian  philosophy  down  through  the  often 
bizarre  syncretisms  of  later  He3lenism,  Greek  thought  is  largely  charac- 
terized  by  its  quest  for  the  ultimate  reality  that  lies  behind  the  world 
of  changing  appearances,  the  divine  principle  that  brings  eternal  order  to 
this  temporal  chaos,  the  ideal  form  that  impresses  a  specific  shape  on 
amorphic  matter,  the  unity  that  gives  substance  and  cohesion  to  the  multi- 
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plicity  of  the  phenomenal  world.  In  his  yearning  for  a  permanent  order 
in  the  chaotic  world  of  illux  and  change,  the  Greek  often  sees  his  essen- 
tial  self  as  a  reflection  of  the  eternal  order,  standing  apart  from  his 
ever  changing  environment.  Even  when  this  view  is  rejected  its  problems 
tend  to  set  the  perimeter  of  the  debate.  Like  the  cosmos  itself,  man  is 
seen  as  a  unique  blend  of  the  eternal  and  temporal,  the  spiritual  and 
material,  and  as  such  can  be  understood  in  terms  of  himself,  a  microcosm. 
It  is  not  surprising  then  that  even  on  the  popular  level  such  fundamental 
philosophical  categories  as  form  and  matter  or  the  one  and  many  permeate 
and  often  attain  paradigmatic  expression  in  the  Greek's  understanding  of 
man  in  general  and  the  body  in  particular. 
By  the  Christian  era  a6lict  had  had,.  a  long  history  and  gained  a  wide 
variety  of  meanings.  Indeed,  while  our  main  concern  is  man  and  the  body, 
we  must  note  that  a@licx  did  not  always  refer  to  human  beings.  It  is  ap- 
plied  to  various  animals,  living  or  dead,  and  less  frequently,  to  plants. 
3 
Nor  does  the  term  always  refer  to  living  (or  once  living)  entities.  It 
denotes  physical  elements,  mathematical  shapes  and  practically  any  three 
dimensional  object  or  solid. 
4  The  Stoics  later  distinguished  between 
three  kinds  of  bodies:  the  continuous,  the  composite,  and  the  diverse.  5 
Only  the  first,  the  continuous,  was  usually,  though  not  always  an  organic 
body.  6  Thus  while  cC5=  was  an  important  anthropological  term  its  usage 
was  not  confined  to  that  domain.  The  human  body  was  a  body  among  bodies. 
Significantly  we  first  meet  the  term  aC)Iia  in  Homer  where  it  denotes 
the  "corpse"  or  "carcass"  of  a  man  or  animal  (L1.7,79;  18,161).  7  From 
Hesiod  '(Pp.  540)  on,  the  term's  use  for  the  living  body  of  a  man 341 
(or  animal)  is  attested.  But  "corpse"  also  persists  so  that  on  through 
the  NT  era,  arZua  could  refer  to  the  "living"  or  "dead"  body  of  a  person. 
The  significance  of  this  is  summed  up  by  Kgsemann:  "Die  Lebendigkeit  des 
c;  nlia  dürfte  im  Griechentum  nicht  die  konstltutive,  sondern  nur  ein 
wesentliches;  wenn  auch  nicht  unbedingt  erforderliches  Moment  des  Begriffes 
bilden.,  '8  This  passive  and  external  quality  of  crC)ua  helps  explain  the 
term's  extension  to  inorganic  bodies,  and  also  many  of  its  characteristics 
as  a  living  body.  It  is  applied  to  the  whole  person  insofar  as  he  lives 
in  the  phenomenal  world.  Thus,  in  Plato  (Theaet.  167b)  the  body  is  the 
object  of  care  of  the  physician  as  a  plant  is  of  the  husbandman.  If  the 
physician  is  not  concerned  directly  with  the  soul,  he  still  administers 
aid  to  a  "living"  or  "ensouled"  body,  i.  e.  the  person  as  a  living'corporeal 
being.  This  idea  often  occurs  when  the  stress  falls  on  man's  physical 
nature  or  material  circumstances,  and  it  underlies  the  references  to 
slaves,  soldiers,  prisoners,  or  to  persons  when  counted. 
9  Since  man  en- 
counters  himself  as  a  physical  being,  cr(Zua  may  replace  the  reflexive 
pronoun. 
10  In  all  these  cases  the  term  has  a  passive  character;  it  is  the 
whole  person  who  as  a  physical  being  is  acted  on,  whether  the  action  stems 
from  within  or  without. 
As  "corpse"  or  "physical  being"  cxZua  marks  the  boundary  of  human  in- 
dividuality  in  relation  to  the  phenomenal  world.  It  defines  the 
individual,  not  as  a  personality,  but  as  a  distinct  material  object  amid 
the  world  of  objects.  As  a  part  of  the  world  man'qua  body  undergoes  the 
conditions  of  the  temporal  realm,  such  as  life,  health,  imprisonment,  sick- 
ness,  death.  So  the  term  establishes  the  person  as  a  particular  instance 
of  the  stuff  of  this  world.  The  underlying  motif  here  is  probably  that  of 
form  and  matter.  The  body  is  both  together;  it  is  man  as  a  specific 
material  shape,  as  organized  matter.  The  accent  may  fall  on  either  the 
material  or  the  formal  aspect. 
The  material  aspect  is  most  clearly  seen  when  the  Greek  distinguishes 
body  and  soul.  On  both  the  popular  and  philosophical  level  craua  was  con- 
trasted  to  the  soul,  spirit,  or  mind  of  man.  The  soul's  superiority  to 
the  body  may  well  go  back  to  the  departure  of  the  life-breath  at  death.  " 
Once  the  life-breath  was  seen  as  man's  essential  self,  it  was  easily 
linked  to  man's  rational  capabilities,  and  deemed  the  appropriate  ruler  of 
man's  lower  being,  his  body.  Especially  Plato,  with  his  arguments  for  the 
soul's  immortality,  stamps  this  understanding  with  a  philosophical  frame- 
work  that  achieved  widespread  influence.  12  This  led  to  a  negative  Judgment 
on  the  body  that  is  succinctly  expressed  in  the  Orphic  slogan:  CYC)VLcL  crýjicL. 
The  body,  then,  has  little  to  do  with  one's  real  (eternal)  self;  it 342 
belongs  to  this  transitory  world,  a  fetter  or  prison  from  which  one  is  re- 
,  14  leased  at  death.  While  not  all  schools  of  thought  adopted  this  view, 
its  problems  set  the  perimeters  of  the  debate,  The  question  is  not 
"whether"  the  soul  is  superior  to  the  material  body,  but  "how.  " 
The  formal  aspect  is  seen  when  the  Greek  distinguishes  the  body's 
form  and  its  material  content.  In  contrast  to  its  material  composition 
cy6jicL  represents  the  self-contained  and  organized  totality;  the  content  in 
its  living  form.  When  among  the  Stoics  the  categories  of  form  and  matter 
gave  way  to  a  new  concern  for  the  power  that  unites  the  material,  the 
nature  of  the  material  content  became  less  important  than  the  character- 
istic  in  which  bodies  act  or  suffer. 
15  A  body  becomes  any  material 
-totality  that  is  capable  of  acting  or  suffering  as  a  united  whole.  Here 
the  problem  of  form  and  matter  is  not  so  much  abandoned  as  offered  a  new 
solution.  The  idea  of  unity  and  totality  that  is  implicit  in  the  idea  of 
form  has  become  the  new  starting  point.  So  whether  viewed  as  matter  im- 
pressed  with  a  particular  shape,  or  as  matter  attracted  and  attached  by  a 
permeating  power,  the  body  stands  in  relation  to  its  content  as  a  self- 
contained  and  united  totality.  The  body,  then,  is  harmonious  and  united 
in  composition,  and  it  is  hardly  surprising  that  disease  was  often  thought 
to  result  from  the  improper  balance  or  discord  of'the  body  elements. 
The  body  is  also  a  united  totality  in  relation  to  its  various  bodily 
functions.  The  question  here  is  not  what  a  body  is,  but  how  it  works;  i.  e. 
not  the  nature  of  composition,  but  rather  the  functional  relation  between 
the  whole  and  its  ILýXn  or  uýpn. 
16  If  the  catchword  for  the  preceding 
category  was  "totality,  "  the  word  here  is  "unity.  "  The  body  is  a  living, 
interrelated  and  harmonious  whole,  whose  members  are  united  and  diverse. 
Some  members  rule  while  others  are  ruled;  there  is  a  common  sympathy  of 
feeling,  experience,  and  interdependence.  17  This  unity  of  the  body  re- 
flects  divine  providence.  Thus  when  Xenophon  QLem.  I  iv  6ff)  explains  how 
the  body  members  are  wonderfully  adapted  to  their  different  functions,  he 
sees  in  this  a  theological  argument  of  design.  These  ideas  of  a  united 
organism  rarely  occur  for  their  own  sake,  but  rather  in  such  arguments 
from  design  or  even  more  often  in  analogies  and  comparisons  of  the  human 
body  to  the  state  or  cosmos.  In  this  regard  the  body  and  its  members 
served  as  perhaps  the  most  influential  paradigm  of  unity.  Thus  while  a0ua 
was  a  self-contained  individualizing  term,  it  was  commonly  used  to  picture 
man  in  his  unity  with  other  men  and  the  world. 
Of  importance  to  our  study  is  the  relation  between  a(Zua  and  xeQcL;  kAY 
,  In  secular  Greek  xeqxxA.  A,  bore  many  connotations,  indicating  not  only  the 
"head"  of  a  man  or  beast,  but  almost  anything  high,  first,  supreme  or 343 
extreme.  It  denoted,  for  example,  "the  prow  of  a  ship,  "  "the  top  of  a 
wall,,  "  "the  capital  of  a  pillar,  "  the  beginning  or  end  of  a  month,  the 
source  or  mouth  of  a  river. 
19  Thus  xecpaXA  had  latent  associations  with 
dLpxA  and  -rýXoc. 
20 
KccpcLXA  could  also  represent  the  whole  person. 
21 
This  meaning  is  clear  in  maledictions  that  name  the  head,  but  obviously 
aim  at  the  well  being  of  the  entire  person.  The  whole  person  is  also  in- 
,  22  dicated  in  phrases  of  endearment:  h*eUn  xepaA.  A  means  "beloved  person. 
So  in  xcQcLA.  A  one  encounters  the  man;  in  it  is  man's  life.  23  As  early  as 
Homer  the  term  is  used  in  a  manner  similar  to  qjuXA  . 
24  Van  Roon  rightly 
calls  a  man's  head  "the  crux  of  existence.  "25  This  also  is  clear  when  the 
head  is  contrasted  to  other  body  parts.  In  such  cases,  c8lia  can  mean 
"trunk,  26 
with  the  head  standing  out  as  the  body's  "prominent  and  deter- 
minativell  member. 
27  Often  in  Greek  thinking  the  head  is  thought  to  house 
the  authoritative  principle,  -r6  hyeuovCxovP  This  view  goes  back  at 
least  to  Plato  (Lim.  44DE),  who  compares  the  spherical  cosmic  body  and  the 
human  head.  He  defines  the  head  as  6  OeL6-rcL-r6v  -r'  tcrrt  xcxL  -rC),  v  tv 
hjLtv  TEdLvTcjv  be=o-ro0v.  The  other  body  members  were  given  to  serve 
(primarily  for  locomotion)  and  in  this  service  to  the  head  the  body  finds 
its  raison  dletre.  Also  in  this  line  stand  the  physiological  assessments 
of  Hippocrates  and  Galen.  29  The  brain,  6  tyxecm;  k6g,  is  the  center  of 
the  organizing  powers  of  the  body;  or  to  use  Plato's  image,  the  head  is  the 
dLxPoTcoXCc  -roG  acB=-roc. 
30  The  head's  prominent  position  over  the  other 
body  members  provided  a  starting  point  for  comparative  sayings  and  was 
applied  in  a  variety  of  social-political  and  cosmic  contexts. 
31 
The  Jewish  World 
A.  The  OT  and  LXX 
In  turning  to  Biblical  literature  we  are  first  struck  by  the  fact  that 
'  32  OT  Hebrew  has  no  consistent  equivalent  to  the  Greek,  aC)=  concept.  The 
term  is  used  for  no  less  than  12  different  Hebrew  roots,  the  most  frequent 
being  -iim  .  Only  occasionally,  then,  did  the  LXX  translators  find  in  T  Ir 
33  the  Hebrew  texts  the  milieu  of  ideas  that  c7C)uaL  evokes.  This  was  due  to 
the  different  anthropological  assumptions  reflected  in  the  Greek  and 
Hebrew  cultures.  For  the  wholistic  minded  Hebrew,  the  starting  point  for 
understanding  man  lies  not  in  philosophy,  but  theology.  Unlike  Greek 
thought,  Hebrew  thought  never  makes  man  a  self-contained  object  of 
philosophical  reflection,  but  always  sees  him  in  relation  to  the  one  God 
34  who  created  both  him  and  his  world.  Unlike  the  Greek,  then,  the  Hebrew 
views  his  essential  self  as  a  part  of  the  surrounding  world,  which  is  God's 
good  creation.  For  him  all  words  pertaining  to  the  constitution  of  human 
existence  are  capable  of  describing  the  fundamental  relation  between  the 344 
35  "whole  man  as  a  part  of  creation"  and  God  the  Creator.  The  distinctions 
so  important  to  the**Greek,  simply  do  not  occur  or  have  a  different  basis 
and  framework. 
We  see  this,  for  instance,  in  the  Hebrew's  understanding  of  body  and 
soul.  Pedersen  outlines  this  understanding: 
The  Israelites  are  quite  able  to  distinguish  between  soul 
and  body,  as  when  Isaiah  says:  'He  shall  consume  both  soul  and 
flesh'  (10,18).  But  no  distinction  is  made  between  them  as 
two  fundamental  forms  of  existence.  The  flesh  is  weaker,  as 
that  which  withers  and  disappears;  the  soul  is  the  stronger. 
The  soul  is  more  than  the  body,  but  the  body  is  a  perfectly 
valid  manifestation  of  the  soul  ...  the  body  is  the  soul  in  its 
outward  form.  36 
Even  here,  however,  this  understanding  has  an  essential  theological  dimen- 
sion.  As  Käsemann  rightly  stresses:  Nas  'Fleisch'  Ist,  geht  nicht  ohne 
weiteres  aus  seiner  natürlichstofflichen  Vorfindlichkeit  und  ihren  allge- 
mein  erkennbaren  Attributen  wie  Sinnlichkeit,  Endlichkeit,  Schwäche  hervor, 
sondern  aus  der  Tatsache  des  göttlichen  Handelns  an  ihm.  "37  Bodily  exist- 
ence  for  the  Hebrew  represents  the  mode  in  which  man  was  created  by  God. 
This  view  of  man  as  a  creature  before  the  creator  is  also  important 
for  understanding  the  body  and  its  members.  Unlike  the  Greek,  the  Hebrew 
does  not  analyse  the  body's  parts  and  members  In  terms  of  their  interrela- 
tion,  but  juxtaposes  man's  different  functions  in  parallelism.  This  has 
been  labeled  "stereometry"  of  expression.  As  Wolff  defines  it,  11stereo- 
metric  thinking  pegs  out  the  sphere  of  man's  existence  by  enumerating  his 
characteristic  organs,  thus  circumscribing  man  as  a  whole...  Different 
parts  of  the  body  enclose  with  their  essential  functions  the  man  who  is 
meant.,, 
38  But  such  stereometric  thinking  also  implies  wholistic  thinking, 
or  as  Wolff  calls  it  "synthetic"  thinking: 
Stereometric  thinking  thus  simultaneously  presupposes  a 
synopsis  of  the  members  and  organs  of  the  human  body  with  their 
capacities  and  functions.  It  is  synthetic  thinking,  which  by 
naming  the  part  of  the  body  means  its  function...  The  member 
and  its  efficacious  action  are  synthesized.  With  a  relatively 
small  vocabulary,  through  which  he  names  things  and  particular- 
ly  the  parts  of  the  human  body,  the  Hebrew  can  and  must  express 
a  multiplicity  of  fine  nuances  by  extracting  from  the  context 
of  the  sentence  the  possibilities,  activities,  qualities  or 
experiences  of  what  is  named.  39 
The  feet,  then,  denote  the  man  standing  or  running,  the  eyes  seeing,  the 
ears  hearing,  and  so  forth.  As  such  the  different  body  members  depict  dif- 
ferent  aspects  of  the  whole  person  in  relation  to  God,  other  men,  or  the 
world. 
Finally,  this  Hebrew  perspective  is  important  for  understanding  man's 
relation  to  other  men  and  the  world.  For  the  Greek  the  body  was  an  indi- 
vidualizing  term,  frequently  associated  with  6pLcu6r.,  "boundary.,,  40  But 345 
for  the  Hebrew  the  various  terms  for  the  body,  e.  g.  10  a  or  INO  ,  can 
also  be  used  in  an  extended  sense  for  blood  relations,  or  even  all  living 
creatures, 
41  Once  again  the  theological  perspective  is  impor, 
tant  and  is  perhaps  best  summed  up  by  J.  A.  T.  Robinson: 
The  flesh-body  was  not  what  partitioned  a  man  off  from  his 
neighbor;  it  was  rather  what  bound  him  in  the  bundle  of  life 
with  all  men  and  nature,  so  that  he  could  never  make  his  unique 
answer  to  God  as  an  isolated  individual,  apart  from  his  relation 
to  his  neighbor.  The  basar  continued,  even  in  an  age  of  greater 
religious  individualism  to  represent  the  fact  that  personality 
is  essentially  social.  4ý 
The  use  of  c3ucLin  the  LXX  is  more  restricted  than  in  Greek  culture 
generally.  It  is  not  used  for  plants  or  inorganic  bodies  and  references 
to  animals  are  rare;  Gen  xv  11;  Job  xl  32  and  x1i  15 
. 
The  occas!  ion!  -..  *.. 
al  use  for  visionary  creatures  (Dan  vii  11,  Ez  i  11,23)  as  well  as  human- 
like  angels  (Dan  x  6)  suggests  that  a  distinction  between  heavenly  and 
earthly  spheres  cannot  be  rigidly  held.  43  Even  so  the  term  in  the  LXX 
first  and  foremost  denotes  man  in  his  corporeal  existence. 
Z84cL  appears  in  the  LXX  mostly  where  man  is  acted  on  by  himself  or 
others;  whether  alive  or  dead  he  is  part  of  the  phenomenal  world. 
44  Es- 
pecially  as  a  translation  of  IY4  it  denotes  man's  objective  corporeal 
being,  e.  g.  in  ritual,  sex,  sickness,  death,  healing  and  perhaps  resurrec- 
tion.  45  If  such  usage  has  parallels  in  Greek  thought,  the  difference  in 
context  cannot  be  overlooked.  The  LXX  shares  the  Hebrew  conviction  that 
this  world  is  ultimately  God's  creation,  and  man's  identity  and  destiny  is 
bound-up  with  this  Creator  and  His  creation.  Ea4a  ,  then,  denotes  not 
simply  man's  physical  being,  but  that  physical  being  as  the  outward  mani- 
festation  of  his  finite  and  created  selfhood.  As  such,  the  term  is 
passive  and  receptive.  But  notably  crCovLa  does  not  appear  where  1ýj  or 
*INO  denotes  blood  relations  or  all  living  creatures.  It  remains  an 
individualizing  term. 
Only  in  LXX  works  outside  the  Hebrew  canon  does  anthropological  dual- 
ism  clearly  emerge.  Soul  and  body  occur  together  in  Prov  xi  17  but  the 
parallelism  shows  that  each  represents  the  whole  person  (cf.  Wis  i  4).  In 
Macc  xi  30  and  Wis  viii  20  body  and  soul  complement  one  another  such  that 
only  both  together  denote  the  whole  person,  but  this  does  not  involve  a 
negative  judgment.  A  negative  view  is  apparent,  however,  when  in 
IV  Macc  xiii  13  (contrast  II  Macc  vii  37)  one  may  willingly  sacrifice  the 
body  because  the  soul  is  God's  real  gift  (cf.  also  Wis  ix  15).  The  Greek 
concern  over  the  body's  material  composition  is  not  reflected  in  the  LXX, 
but  the  idea  of  "form"  may  be  present  at  LXX  Dan  iv  16:  xcLL  d=6  -r% 
8P&Y0u  TOO  00PoLv0rJ  T6  crC)Ua  a6T05  dLXXOLcaOý  (cf.  Dan  x  6).  46  But 346 
this  is  better  understood  from  the  Hebrew  notion  of  "outward  manifesta- 
tion"  than  the  Greek  idea  of  "organized  form.  "  The  idea  of  totality  does 
appear  when  a  person  suffers  torture  or  disfigurement  (II  Macc  vii  7, 
iv  7;  IV  Macc  iv  20).  Here  the  ýLtXTI  stand  over  against  the  totality 
which  is  the  ca4a.  However,  this  totality  finds  its  starting  point 
neither  in  the  body's  material  content  nor  in  its  functional  organization, 
but  more  concretely  in  the  person  who  as  a  corporeal  being  actually 
suffers.  The  idea  of  an  interrelated  organism  does  not  occur  in  the  LXX, 
nor  is  the  term  used  in  comparisons  that  presuppose  that  meaning. 
Only  rarely  does  the  LXX  associate  xcQcxXý'  and  crrB4cx.  This  is  not 
surprising  in  view  of  Hebraic  assumptions  about  man  and  the  subsequent 
lack  of  a  consistent  equivalent  for  the  Greek  cý5-4a.  '  The  significance  of 
xeQcLXA  in  the  LXX  requires  its  own  special  treatment. 
KecpaXA  generally  translates  OW"I 
. 
47  The  Hebrew  term  bears  two 
major  meanings:  (a)  the  anatomical,  which  may  be  associated  with  certain 
extensions  as  "top"  or  "sum";  and  (b)  the  temporal  or  spatial  sense  of 
what  is  first.  48 
KeQaA.  A  and  0?  h  share  a  number  of  meanings:  the  "head" 
of  a  man  or  beast;  the  "top"  of  a  mountain  or  tower  or  ladder;  the  "begin- 
49 
ning"  of  a  month  or  river.  Still,  the  words  are  not  exact  equivalents. 
If  this  occasions  a  number  of  different  translations  of  ON'l 
,  it  also 
allows  for  broadening  the  connotations  of  xeý=XA. 
50 
We  may  recognize  Hebrew  stereometric  thinking  when  xeý=A.  A  is  joined 
with  Tco&ig  to  indicate  the  whole  body  (Lev  xiii  12,  Job  ii  7,  Isa  i  6) 
or  with  oOpcxC  to  denote  "high  and  low,  "  or  "great  and  small"  (Deut  xxviii 
13,14;  Isa  ix  14,  xix  15).  More  often  and  more  significantly  xcQcLA.  A 
wholistically  defines  the  whole  person  in  a  particular  mode  of  being  or 
activity.  Outwardly  xeQaXA  represents  man  in  his  experience  of  life's 
blessings  and  judgments.  It  is  where  man  meets  with  anointing,  blessing, 
exaltation,  cursing,  revenge  or  recompense. 
51  Inwardly  the  head  is  where 
man  makes  known  such  attitudes  and  states  as  humiliation,  rebellion,  ritual 
dedication,  or  scorn. 
52  If  Greek  thinking  occasionally  provides  parallels 
to  such  usage,  these  do  little  more  than  form  a  base  on  which  the  LXX 
broadens  the  idea  both  numerically  and  dynamically. 
KeQcLXA  is  sometimes  placed  with  crCo=  for  the  purposes  of  location 
(Lev  xix  27-28;  cf.  also  xix  9;  Dan  vii  27;  Ep  Jer  22).  There  is  no  idea 
of  an  organism,  however.  To  be  sure,  the  vital  significance  of  the  head 
for  life  is  recognized  (e.  g.  I  Chr  xii  19).  Unlike  losing  an  arm  or  leg, 
losing  the  head  means  loss  of  life.  A  body  without  its  head  is  a  corpse 
(I  Chr  x  9ff,  Judith  xiii  6ff).  But,  the  head  is  not  in  Plato's  terms,  the 
"acropolis  of  the  body.  "  The  psychic  activities  of  reason  and  will,  or  the 347 
authoritative  principle  are  not  attributed  to  the  head;  but  generally  con- 
fined  to  the  heart.  53  If  the  head  may  legitimately  be  called  the  "crux 
of  existence"  then.  this  means  that  it  is  the  primary  vehicle  for  receiving 
and  manifesting  those  realities  and  experiences  vital  to  man's  existence 
in  the  world.  Thus  the  head  is  primarily  an  organ  of  mediation;  here 
outward  realities  are  communicated  to  the  person  and  inward  realities  are 
expressed  to  others. 
B.  Judaism 
(1)  Hebrew,  Sources 
The  Qumran  material  generally  preserves  the  OT  view  of  man  and  gener- 
ally  calls  for  little  comment. 
54  Of  some  importance,  however,  is 
IQHvIII32ff: 
14 
...  my  soul  languishes  even  to  death.  My  strength  has  gone 
from  my  body  and  my  heart  runs  out  like  water;  my  flesh  is  dis- 
solved  like  wax  and  the  strength  of  my  loins  is  turned  to-fear. 
My  arm  is  torn  from  its  socket  fand  I  can7  lift  my  hand  /no 
moreý7;  My  /Toot7  is  held  by  fetters  and  iýy  knees  slide  fl-ke 
water;  I  can  no  longer  walk.  I  cannot  step  forward  lightly, 
Jor  my  legs  and  arms/  are  bound  by  shackles  which  cause  me  to 
stumble.  The  tongue7has  gone  back  which  Thou  didst  make  marvel- 
lously  mighty  within  my  mouth;  it  can  no  longer  give  voice.  55 
This  particular  set  of  woes  is  well  summed  up  in  vs.  32:  7Tqyn  naOpp 
.r  -2.  . 
771910  Here  the  body  representing  the  outward  side  of  man  as  a 
created  being  is  joined  with  the  member  that  represents  the  person  in  a 
specific  function.  In  OT  fashion  the  list  of  members  pictures  stereo- 
metrically  the  person  in  his  disability,  and  points  wholistically  to  the 
person  who  is  manifested  in  bodily  functions.  But  now  the  body  stands 
over  these  member-functions  as  a  totality.  When  strength  leaves  the  body, 
this  is  manifested  in  the  disability  of  bodily  functions.  So  any  particu- 
lar  body  member  is  capable  of  denoting  the  whole  body  as  engaged  in  that 
member's  function.  When  the  psalmist  states,  "I  cannot  raise  my  hand,  "  he 
means  that  this  physical  being  has  not  the  capacity  to  engage  in  the  func- 
tion  of  lifting  its  hand.  In  other  words,  while  it  may  not  imply  that  the 
person  cannot  see,  for  instance,  it  is  nonetheless  a  statement  about  his 
entire  body-capacity-and  not  just  that  of  his  arm.  This  approaches  the 
Greek  idea  of  an  organism,  but  its  basis  is  quite  different. 
In  the  Rabbinic  writings  91A  emerges  as  the  primary  term  for  the 
body.  56  If  Hellenistic'influence  is  felt  when  body  and  soul  are  distin- 
guished,  then  the  influence  of  the  Old  Testament  has  not  been  totally 
abandoned.  Body  and  soul  undergo  separation  at  death,  but  reunion  at 
resurrection;  thus  man  experiences  judgment  as  a  whole  with  body  and  soul 
united. 
57  Interest  in  the  material  makeup  of  man  is  seen  in  speculati 
. 
ons 
over  the  composition  of  Adam  out  of  the  dust  from  various  parts  of  the 
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world. 
58  But  the  interest  is  strictly  apol.  ogetical  and  certainly  does  not 
evince  concern  for  the  Greek  problem  of  form  and  matter.  The  Rabbis  also 
speculated  on  the  number  of  body  members  (or  bones),  but  nothing  here  sug- 
gests  the  Greek  idea  of  an  organism.  When  this  number  of  members  is  - 
compared  to  the  number  of  positive  commands  of  the  Torah,  we  do  perhaps 
find  an  echo  of  the  wholistic  identification  of  member  and  function.  59 
Finally,  the  head  occasionally  has  a  central  role,  e.  g.  Shab  61a:  "one 
who  desires  to  anoint  his  whole  body  must  anoint  his  head  first,  because 
it  is  the  king  of  all  the  limbs  *  .  60 
(2)  Greek  (and  Latin)  Sources 
Only  in  Philo  and  josephus  do  we  find  reference  to  organic  bodies  or 
plants. 
61  Otherwise  oaj=  denotes  a  human  or  animal  body.  Outside  Philo 
the  use  for  animal  is  rare  and  even  there  the  term  usually  denotes  man. 
62 
So  we  see  here  the  same  tendency  of  the  LXX  to  confine  aC)ua  to  its  anthro- 
pological  connotations.  The  sense,  "corpse,  "  is  also  well  attested  and 
the-idea  of  man  as  a  physical  being  persists. 
63  But  unlike  the  LXX  these 
categories  do  not  dominate  the  term. 
Development  along  Hellenistic  lines  is  clearly  seen  with  regard  to 
body  and  soul  and  the  body  organism.  Generally  man  consists  of  body  and 
soul,  and  the  body  is  consciously  contrasted  to  the  superior  soul. 
64  We 
even  find  the  thoroughly  Greek  view  of  the  body  as  a  garment  to  be  shed  or 
a  prison  from  which  to  be  released. 
65  As  a  whole,  however,  the  body/soul 
distinction  is  assimilated  into  the  Jewish  doctrine  of  creation  and  redemp- 
tion.  If  body  and  soul  separate  at  death  they  are  reunited  in  resurrection; 
66 
or  if  the  soul  is  itself  immortal,  it  is  nonetheless  subject  to  judgment. 
Philo,  however,  can  posit  a  third  heavenly  element  that  is  fully  transcend- 
ent. 
67  This  idea,  of  course,  was  later  taken  over  and  developed  in 
Gnosticism.  68  At  work  here  is  the  typically  Greek  concern  to  separate  the 
essential  ego  from  this  world.  While  the  distinction  between  the  body's 
form  and  content  is  fairly  rare, 
69  the  idea  of  an  organism  is  more  broadly 
attested.  In  Ep.  Ar.  154-157  the  author  argues  from  the  body's  wondrous 
design  to  God's  infinite  resourcefulness.  Notably,  however,  the  various 
parts  and  functions  are  not  bound  together  by  nature,  but  OeCqL  8uvdL1LeL 
(157).  In  Philo  and  Josephus,  the  body  organism  often  appears  in 
70 
comparisons  and  analogies. 
Finally,  the  head  is  now  set  over  the  body  as  its  principal  member. 
This  is  most  clearly  seen  in  Philo:  -r6  AYeU0VLX6TCLT0V  6V  [(ýV  XeQaXý 
(Op.  Mund.  119). 
71 
In  Platonic  style  the  reason's  abode  in  the  head  is 
likened  to  that  of  a  king's  (Leg.  All.  111  115).  Also  the  mind's  rule  of 
the  soul  is  likened  to  the  head's  rule  of  the  body  (Lom.  I  125ff),  If  one 349 
destroys  the  head  of  a  creature,  he  destroys  the  other  parts;  so  too  the 
head  is  their.  -rýXoc'(Sacr.  AC.  115).  Keý=XA  is  also  associated  with 
heaven;  the  head's  upright  position  disti.  nguishes  man  from  other  creatures 
and  indicates  the  heavenly  source  of  his  true  nourishment  (Det.  Pot.  Ins. 
85).  Josephus  as  well  as  Philo  distinguishes  head  and  body,  and  both  use 
this  relation  in  comparative  statements. 
72 
In  summary,  Judaism  generally  follows  the  lead  of  the  LXX  in  making 
a1Bjicx  largely  an  anthropological  term.  Only  in  Philo  may  this  seriously 
be  questioned.  The  influence  of  Hellenistic  views  is  especially  felt  with 
regard  to  the  body  and  soul  and  the  body  and  its  members,  especially  the 
head.  The  usage  is  not,  of  course,  uniform.  If  in  Qumran  we  find  a  con- 
tinuation  of  OT  views,  in  Phila  and  Josephus  we  discover  a  fairly  thorough- 
going  capitulation  to  Hellenism. 
The  New  Testament 
A.  Books  apart  from  the  Pauline  Corpus 
Of  the  141  NT  instances  of  cZ54a,  only  51  fall  outside  the  Pauline 
Corpus.  73  Usage  follows  the  anthropological  orientation  of  the  LXX.  The 
term  does  not  appear  for  inorganic  bodies  or  plants  and  instances  for  ani- 
mals  are  rare  (Jas  iii  3;  Heb  xiii  1;;  Luke  xvii  37).  By  far  the  most 
prevalent  use  is  for  corpse  and  corporeal  being,  constituting  approximately 
60%  of  the  term's  occurrences. 
We  find  the  meaning,  "corpse,  "  especially  with  regard  to  the  burial  of 
Jesus'  crucified  body  (Mark  xv  42-47,  pars.  ).  Also  in  connection  with 
Christ's  death,  man  as  an  objective  corporeal  being  appears  when  Jesus  is 
anointed  before  his  death  for  burial  (Mark  xiv  8,  Matt  xxvi  12).  This  ob- 
jective  aspect  is  also  present  when  the  body  is  the  recipient  of  clothing 
(Matt  vi  25;  Luke  xii  22f;  Jas  ii  16);  of  healing  (Mark  vi  25);  of  washing 
(Heb  x  22);  of  death  or  destruction  (Matt  x  28;  Luke  xii  4;  John  ii  21); 
or  of  resurrection  (Matt  xxvii  52;  John  ii  21;  cf.  Acts  ix  40).  In 
Rev  xviii  13  we  find  the  idiomatic  meaning,  "slaves.  "  Of  special  note  is 
that  cyro=  may  now  be  offered  in  sacrifice  for  others  (Heb  x  5;  1  Pet  ii 
24).  This  usage  was  anticipated  in  the  Maccabean  literature,  but  there 
the  body  stands  along  with  or  in  contrast  to  the  soul  (II  Macc  vii  37; 
IV  Macc  x  4,20).  Here  the  offering  of  the  body  is  paramount  to  offering 
oneself.  Schweizer  is  probably  correct  in  suggesting  that  this  meaning 
has  been  influenced  by  the  eucharistic  texts  (Mark  xiv  22  par.  ).  74 
The  contrast  between  body  and  soul  (or  spirit)  is  fairly  infrequent. 
At  Matt  x  28  and  Luke  viii  5  the  distinction  appears,  but  differently 
from  Greek  conceptions.  While  the  body  can  be  destroyed  in  a  way  that  the 
soul  cannot,  the  soul  is  not  in  itself  immortal,  but  subject  to  hell  as 350 
much  as  the  body.  In  Jas  ii  26  we  learn  that  a  body  without  a  spirit 
(breath?  )  is  dead.  Only  at  Heb  xiii  11  is  the  idea  of  the  body  as  the 
soul's  prison  hinted. 
Also  the  Greek  contrast  between  form  and  matter  is  missing.  E13ua 
does  take  on  the  idea  of  a  totality  in  contrast  to  its  members.  In 
Jas  iii  2ff  we  learn  how  control  over  the  tongue  entails  control  over  the 
whole  body.  75  Matt  v  29-30  (cf.  Mark  ix  43-47)  is  different;  if  a  body 
member,  e.  g.  the  eye,  causes  one  to  sin,  then  it  is  better  that  the 
member  be  removed  than  the  whole  body  enter  hell.  The  parable  is  best 
understood  on  the 
.  basis  of  wholistic  thinking.  76  The  body  member  such  as 
the  eye  represents  the  person  in  a  particular  activity,  a  specific  func- 
tion.  This  is  clear  because  the  eye  does  not  sin,  but  the  person.  But 
now  (cf.  IQH  viii  32ff)  the  person  whom  the  eye  represents  is  viewed  as  the 
totality  of  his  body  members,  the  c8lux.  The  body,  then,  indicates  the 
person's  total  capacity  for  bodily  action  and  in  this  instance  that  means 
his  capacity  for  life.  It  is  not  the  person  in  action,  but  the  person's 
total  capacity  for  action  as  subject  to  the  consequences  and  judgment  of 
its  particular  actions.  Notably,  particular  actions  may  be  described 
wholistically  as  individual  member-functions,  e.  g.  the  eye  =  the  person 
serving;  so  the  individual  member  depicts  the  whole  body  as  engaged  in  a 
particular  mode  of  activity.  In  relation  to  this  active  member  the  body 
becomes  oriented  to  that  function  as  a  passive  participant,  reaping  the 
consequences  of  the  person's  engagement  in  that  activity. 
In  these  NT  writings  xcQaXh  usually  denotes  the  head  of  a  person 
and  usually  that  of  Jesus.  77  In  reference  to  LXX  Ps  cxvii  22,  Jesus  be- 
comes  xeQaAfi  ycjvCcxg  (Mark  xii  10  par.;  I  Petii  7).  reQa,  %h  is  also 
used  in  describing  a  demonic  beast  (Rev  xvii  3).  Generally,  then,  the 
usage  follows  that  of  the  LXX,  although  the  idea  of  "chief"  or  "leader" 
does  not  occur. 
Thus  outside  the  Pauline  Corpus,  the  NT  understanding  of  cr&Sli(x  and 
xeQcLXý  follows  OT  and  LXX  lines.  Two  important  developments  may  be 
noted:  (a)  the  body  may  now  be  the  object  of  self-sacrifice;  and  (b)  the 
body  may  stand  in  relation  to  an  individual  member  as  the  totality  passive- 
ly  engaged  in  the  personal  function  represented  by  that  specific  member. 
B.  The  Pauline  Corpus 
EC)ua  occurs  some  90  times  in  the  Pauline  Corpus,  and  it  is  a  word  of 
78  theological  importance.  While  scholars  generally  agree  that  Pauline  an- 
thropology  is  more  Jewish  than  Greek,  the  question  remains,  what  kind  of 
Jew.  For  even  among  the  Jews  of  Paul's  day  views  varied. 
In  discussing  the  resurrection  body  Paul  mentions  the  different 
natures  of  various  organic,  e.  g.  plants,  or  inorganic  bodies,  celestial 351 
bodies  such  as  the  sun,  moon,  or  stars.  In  Col  11  17  we  find  the  popular 
cr65ua/cYxCcL  contrast. 
79  Apart  from  these  references  and  those  to  the 
eucharistic  loaf  and  Church,  cyl3lia  generally  refers  to  man  as  a  living 
body.  Certainly  some  instances  point  to  man's  mortality  (Rom  vii  24; 
viii  10,11),  but  the  contexts  and  qualifying  words  show  that  cru)ua  does 
not  itself  denote  a  corpse.  In  Rom  vii  4  (cf.  Col  1  22)  it  denotes 
Christ's  crucified  body.  But  here  the  point  is  not  Christ's  corpse, 
but  his  living  body  given  to  death  in  self-sacrifice. 
80 
By  far  the  majority  of  instances  refer  to  man  as  a  corporeal  being. 
Perhaps  the  classic  example  is  Rom  xii  1:  TtCLP(XGTfiCFCLL  -ra  CF6VLaToL  C)l1c)v 
aucrcav  [60av.  Here  cC)ua  is  the  believer's-vehicle  for  personal  serv- 
ice  (cf.  Phil  i  20);  grammatically  it  could  be  easily  replaced  by  the 
reflexive  pronoun. 
81  Even  where  the  body  is  simply  the  object  of  suffering 
or  self-inflicted  discipline,  one  finds  this  underlying  idea  of  service 
(Gal  vi  17,1  Cor  ix  27).  But  if  man  as  a  physical  bding  may  give  himself 
to  the  glory  of  God  (I  Cor  vi  20,  cf.  Rom  vi  13)  he  may  also  yield  himself 
to  sin  (Rom  vi  6)  and  be  geared  for  death  (vii  24).  Only  through  the 
Spirit  of  Christ  does  one  overcome  the  "deeds  of  the  body.  " 
As  a  physical  being  man  is  involved  in  physical  relations,  especially 
sex  (I  Cor  vi  13ff).  We  discuss  this  passage  elsewhere  and  simply  note 
here  how  man's  sexual  actions  engage  the  whole  self,  and  that  c6)Ua  is  in- 
terchangeable  with  adpE. 
82  The  whole  self  is  also  involved  when  man  as  a 
physical  being  is  resurrected.  The  impact  of  the  resurrection  widens  the 
horizons  of  the  term's  usage.  EC)ILa  cannot  be  relegated  to  the  earthly 
sphere;  resurrected  existence  is  a  bodily  existence.  Thus  in  the  Pauline 
texts,  man  as  a  corporeal  being  is  equivalent  to  man  as  a  "created  being.  " 
It  implies  all  the  advantages  and  shortcomings  of  being  a  part  of  this 
world  or  the  next  world. 
Certain  passages  imply  a  distinction  between  body  and  soul  (or  spirit). 
In  II  Cor  xii  2f  Paul  contemplates  with  indifference  the  possibility  that 
his  spiritual  ecstasy  was  outside  the  body.  Such  indifference  is  sometimes 
taken  to  mean  an  indifference  to  a  body-spirit  dichotomy.  83  This  is  pos- 
sible,  but  so  is  the  reverse.  If  for  Paul  cr!  B4cx  meant  the  human  "ego,  "  he 
could  hardly  be  indifferent  to  the  nature  of  this  ecstasy,  (Perhaps  Paul 
was  less  interested  in  anthropology  than  either  his  opponents  or  modern 
scholars.  )  Other  passages  where  a  contrast  might  be  inferred  are  I  Cor  v 
3,  vii  34,11  Cor  v  6-10,1  Thess  v  23.  Not  all  of  these  are  equally  con- 
vincing.  I  Thess  v  23,  for  instance,  concerns  a  rhetorical,  if  not 
liturgical,  phrase. 
84  11  Cor  v  6ff  certainly  approaches  the  Greek  view, 
but  at  the  crucial  point  in  vs.  10  the  believer  stands  before  the  judgment 352 
seat  of  Christ  and  is  judged  according  to  -r&  8L&  -roo  c6ua-roc.  One  re- 
calls  here  Jewish  parallels  about  the  soul  and  body  receiving  judgment 
together.  In  any  case,  the  body  is  important  to  one  who  is  and  will  be 
before  Christ. 
Paul  shows  no  concern  over  the  problem  of  form  and  matter.  Only 
I  Cor  xv  35ff  provides  an  instance  comparable  to  the  Greek  idea  of  form. 
In  vs.  36f  Paul-describes  how  the  body  of  a  seed  is  transformed  by  God  into 
the  body  of  the  plant.  There  is  then  a  variety  of  bodies  as  nature  shows: 
"For  not  all  flesh  is  alike,  but  there  is  one  kind  for  men,  another  for 
animals,  another  for  birds,  and  another  for  fish.  There  are  celestial 
bodies  and  there  are  terrestrial  bodies"  (vs.  39f).  So  too  man  has  a 
natural  (týuxLx6c)  body  and  a  spiritual  (TzveuUa-rtx6Q)  body'.  Paul 
wishes  to  show  here  that  there  are  different  kinds  of  bodies.  Eava  and 
cdPE  are  best  understood  as  synonyms  that  point  to  the  differing  outward 
manifestations  of  men,  animals,  etc. 
85  This  is  why  Paul  can  so  easily 
move  from  cdLPE  to  86EcL  in  vs.  40.  So  the  resurrection  body  is  the  out- 
ward  manifestation  of  the  spiritual  life  of  the  new  creation,  just  as  the 
present  body  is  that  of  the  old  creation.  The  thought  approaches  the 
Greek  idea  of  form,  but  the  basis  is  different. 
MýXn  can  sometimes  represent  the  whole  person  as  a  physical  being 
and  so  function  as  a  synonym  for  the  body  (e.  g.  Rom  vi  12).  86  Paul  also 
uses  body  and  members  in  comparisons  and/or  analogies  to  the  Church  (see 
Appendix  C).  In  the  undisputed  letters  xepaXý  occurs  infrequently.  The 
heaping  of  coals  on  the  head  (Rom  xii  20)  reflects  OT  usage  (cf.  Prov  xxv 
22).  In  I  Cor  xii  21  the  high  and  prominent  head  is  contrasted  to  the  low 
and'subservient  feet.  Even  so  the  starting  point  is  their  mutual  depend- 
ence  and  the  head  has  no  special  function  with  regard  to  the  body.  In 
I  Cor  xi  3f  xcpaXA  does  take  on  theological  significance  when  Paul  makes 
a  word  play  on  the  term's  various  connotations  in  discussing  women  wearing 
veils.  We  examined  this  passage  in  ch.  I. 
From  this  brief  survey  it  is  clear  that  for  Paul  cZ3ua  is  primarily  an 
anthropological  term.  The  accent  falls  on  man  as  a  corporeal  being, 
suggesting  that  Paul  understands  cyU)ua  in  terms  of  the  Hebrew  iba.  Cer- 
r  -r 
tainly  in  I  Cor  vi  13ff  the  terms  are  interchangeable  and  cralia  even 
takes  on  a  relational  dimension  that  it  never  had  in  the  LXX.  Unlike 
cydLpE,  however,  cyraua  is  not  confined  to  the  eart.  hly  sphere;  it  will  be 
resurrected.  The  point  of  departure  here  is,  of  course,  the  resurrected 
body  of  Christ.  On  the  whole  we  may  state  that  for  Paul  bodily  existence 
87  means  created  existence,  whether  in  reference  to  the  old  or  new  creation. 353 
Perhaps  the  most  vexing  problem  in  Pauline  anthropology  concerns  the 
body  and  soul  distinction.  Was  Paul  dualistic  or  wholistic  in  his  thinking 
about  man?  Sometimes  the  problem  has  been  approached  by  asking  whether 
Paul  thinks  as  a  Greek  or  Jew.  But  Judaism  could  also  think  dualistically 
and  without  the  consequences  of  Platonic  idealism.  Recently  R.  H.  Gundry 
has  studied  the  relevant  Pauline  material  and  criticized  the  presupposi- 
tions  of  the  wholistic  position. 
88  We  do  not  have  space  here  for  an  in 
depth  discussion  and  must  be  content  with  a  few  observations. 
Paul  does  not  present  us  with  a  systematic  treatment  of  his  views  on 
anthropology.  The  difficulty  is  that  popular  language  does  not  always 
adequately  reflect  philosophical  assumptions.  One  must  weigh  the  various 
occurrences  and  take  into  account  common  or  idiomatic  expressions.  In 
Greek  and  later  in  the  LXX  it  was  common  for  cyCoua  to  replace  the  reflex- 
ive  pronoun.  Are  we  to  build  an  entire  anthropology  on  Rom  xii  1?  On  the 
other  hand,  I  Thess  v  21  speaks  of  spirit,  soul,  and  body.  Are  we  to 
assume  from  this  rhetorical  statement  that  Paul  is  atrichotomist?  In  the 
same  vein  we  should  recognize  that  the  question  whether  crCjua  can  represent 
the  whole  person  is  not  the  same  as  whether  he  is  wholiStiC  or  dualistic 
in  his  thinking.  Indeed,  on  a  philosophical  level  the  question  may  not 
have  interested  Paul'. 
This  does  not  mean,  however,  that  Paul  was  simply  indifferent  to  the 
subject  on  other  levels.  As  stated  above,  bodily  existence  is  for  Paul 
created  existence.  Man.  without  a  body  is  not  the  man  God  created.  Any- 
thing  less  than  bodily  redemption  does  not  redeem  the  man  God  created. 
This  does  not  speak  against  dualism  per  se,  but  it  does  emphasize  that 
Paul's  starting  point  is  the  unity  of  man.  In  other  words,  whether  Paul 
is  a  monist  or  dualist,  he  is  most  certainly  a  wholist.  The  realm  in  which 
Paul's  wholism  is  important  is  that  of  morality.  What  we  do  as  corporeal 
beings  is  what  we  as  persons  do.  Wherever  else  man  might  be  considered 
dualistically  for  Paul  man  is  a  united  whole  in  moral  action.  Again  this 
does  not  argue  against  dualism  per  se,  but  it  does  insist  that  man  is  first 
and  foremost  a  creature  before  the  creator  God. 
When  discussing  the  moral  implications  of  the  body,  its  future  resur- 
rection  becomes  pivotal  (cf.  I  Cor  vi  13ff).  Still  this  tells  us  little 
more  than  man  without  a  body  is  not  man.  If  God  is  to  judge  and  raise  man, 
it  must  be  man,  which  means  he  must  have  a  bodily  existence.  But  in  one 
aspect,  at  least,  the  wholistic  implications  of  cQua  become  decisive.  In 
giving  his  body  on  the  cross,  Christ  gives  himself  (cf.  Rom  vii  4,1  Cor  xi 
24).  It  seems  inconceivable  that  Paul  would  deny  this.  To  be  sure,  this 
does  not  speak  against  duality  as  much  as  against  the  idea  of  an  inward 354 
aspect  of  man's  relation  to  God  that  can  be  radically  divorced  from  moral 
action. 
To  this  extent,  at  least,  Paul  is  wholistic.  His  concern  falls  into 
the  arena  of  theology  and  ethics,  not  metaphysics.  One  suspects  the  influ- 
ence  of  the  Old  Testament  here,  where  the  particular  is  a  manifestation  of 
the  whole.  So  if  Paul  could  distinguish  the  body  from  the  soul  or  human 
spirit,  he  could  do  so  only  on  the  presupposition  of  man's  total  unity  as 
a  creature  before  God. 
II.  World,  Society,  and  E45lia 
The  different  connotations  of  cYC54a  were  used  in  a  variety  of  compari- 
sons  and  analogies.  Our  efforts  here  are  limited  to  those  instances  where 
c4ua  is  used  or  implied  in  cosmic  and  social  contexts.  These  provide  the 
most  hopeful  background  for  understanding  the  Body  of  Christ  concept  in 
Ephesians.  Although  -xcQaXh  often  appears  to  have  an  independent  history, 
we  consider  it  appropriate  to  include  such  references  here  rather  than 
devote  a  separate  appendix  to  the  term.  To  do  justice  to  the  variety  and 
amount  of  material,  we  first  offer  a  brief  historical  overview  of  the 
term's  usage  in  such  contexts.  We  then  outline  and  give  examples  of  the 
various  points  of  departure  (body/soul,  body/member,  etc.  )  along  with  that 
to  which  the  comparison  or  analogy  is  made  (e.  g.  cosmos,  state).  Then  we 
sketch  some  of  the  ideas  that  crZ=  evokes  in  such  applications.  Finally, 
brief  consideration  is  given  to  six  areas  of  special  concern. 
A.  Historical  Overview 
Possibly  the  cosmic  and  social  -political  use  of  c0lLa  has  been  influ- 
enced  by  Indo-Iranian  All-God  speculations. 
89  The  famous  "PurusasGktall  or 
"hymn  of  man"  (Rig  Veda  x  90),  for  example,  tells  how  the  gods  created  the 
world  from  a  sacrificed  primeval  giant.  Keith  comments:  "his  head  became 
the  sky,  his  navel  the  air,  and  his  feet  the  earth.  The  moon  sprang  from 
his  mind,  the  sun  from  his  eyes,  Indra  and  Agni  from  his  mouth,  the  wind 
from  his  breath,  the  four  castes  from  his  mouth,  arms,  thigh,  and  feet  in 
order  or  dignity.  1190  Such  Macroanthropos  conceptions  stress  the  cosmic 
unity  established  in  the  All-God.  The  theological  viewpoint  is  distinctly 
pantheistic.  While  the  head  is  the  first  and  highest  member  and  so 
equated  with  the  skys  or  heavens,  it  is  simply  listed  with  the  other 
members,  having  no  special  function.  91 
In  Greek  sources  the  idea  that  the  cosmos  is  a  living  and  ensouled 
being  is  very  old.  As  early  as  Thales  the  world  is  thought  to  be  permeated 
by  a  divine  soul  and  this  idea  persists  in  varying  forms  from  then  on. 
92 
Related  to,  perhaps  underlying,  the  idea  of  an  ensouled  cosmos  is  the  wide- 
spread  correlation  between  the  structure  of  the  cosmos  and  that  of  man. 355 
In  the  5th  century  B.  C.  Democritus  explicitly  formulates  the  principle 
that  man  is  amicrocosm. 
93  Apparently  cQjicL  was  not  used  in  the  origi- 
nal  formulations.  At  least  it  does  not  appear  in  reference  to  the  cosmos 
before  Plato's  era.  Once  the  Macro-microcosm  correlation  was  established, 
it  is  not  surprising  that  c8lLcL  was  eventual.  ly  taken  up  in  this  connec- 
tion.  Still,  the  starting  point  is  not  the  body  and  its  members,  but  the 
outer-inner  structure  of  body  and  soul.  For  Plato  the  cosmic  body  is  not 
a  human  body  at  all,  but  a  perfect  circle  (Lim  33A-34A).  Nor  does  cc)UaL 
itself  depict  the  universe  as  a  living  being,  but  the  world's  outward  and 
physical  aspect.  Only  as  governed  by  the  divine  soul  is  the  cosmos  a 
living  creature,  even  a  second  06oc  (jim  34AB). 
. 
Z6jia  also  occurs  in  social-political  comparisons  during  this 
period. 
94  By  Plato's  time  the  term  commonly  refers  to  the  city-state  with 
the  point  of  comparison  in  practically  any  connotation  of  the  Greek  crC)ua 
concept  (body/soul,  body/members,  body/head,  body  as  physical  being).  95 
Usually  the  idea  of  unity  occurs  or  is  implied,  and  the  term  is  already 
well  on  the  way  to  being  the  paradigm  for  proper  social-political 
relations. 
The  early  and  middle  Stoics  developed  the  pre-Socratic  idea  of  an 
ensouled  cosmos  according  to  their  thoroughgoing  monism.  Diogenes 
Laertius  reports:  6-rt,  6ý  xaL  Cq)ov  6  x6criiog  xoLL  XoyLx(5v  xcLl, 
gutýuxov  xat  voep6v.  xcit  xpfjaLTcTt6c;  OTIoLv  ...  Xat  TIC)CFEL86VLOC. 
96 
Such  statements  about  the  cosmos  had  by  this  time  attained  significant 
religious  overtones.  Zeus  was  identified  with  the  cosmos  and  the  cosmos. 
was  called  God.  97  Only  fragmentary  evidence  indicates  that  crcnLa  entered 
into  these  speculations.  Chrysippus,  for  example,  taught  that  the  cosmos 
is  a  perfect  body,  but  its 
, 
members  are  not  perfect  (v.  Arnim,  Stoic.  vet.  fr. 
11,173;  cf.  Plut.  II  1054F).  In  arguing  that  the  cosmos  is  a  body  en- 
dowed  with  divine  reason,  Posidonius  introduces  the  threefold  distinction 
between  bodies  that  are  continuous,  those  composed  of'adjacent  parts,  and 
those  formed  from  distinct  bodies.  98 
How  and  when  -xepcLXý  began  to  play 
a  key  role  in  these  speculations  is  uncertain? 
99  At  least  by  the  1st  cent- 
ury  B.  C.  statements  like  Orphic  Frag.  168  were  describing  Zeus  as  the  head 
and  center  who  contains  within  his  body  the  cosmos  which  originated  from 
him.  100  Surprisingly,  however,  use  of  xeqxxXA/cC3jLa  in  social-political 
comparisons  is  rare  outside  Latin  and  Hellenistic  Jewish  sources  and 
attested  only  in  Plato  (Leg.  XII  964DE)  and  Plutarch  (Galb.  1V  3,1  1054e). 
During  the  1st  century  B.  C.  the  Latin  corpus  was  often  compared  with 
the  cosmos  or  the  state.  Cicero  uses  the  analogy  of  the  human  body  to 356 
refute  the  Platonic  idea  of  God's  spherical  rotation  (Nat.  Deor.  I  x.  24). 
while  Virgil  suggests  that  the  body/soul  dualism  expresses  the  metaphysi- 
cal  dualism  of  the  cosmos  (Len.  VI  724f).  Often  the  term  is  applied  to 
the  state  or  empire.  The  most  famous  example  is  Livy's  account  of 
Agrippa  Menenius  (II  xxxiii  8).  If  here  the  metaphorical  element  is 
plain,  in  many  places  it  is  so  remote  that  a  concrete  point  of  comparison 
(other  than  the  implicit  notion  of  unity)  is  difficult  to  discern.  The 
caput/corpus  concept  also  appears  in  political  comparisons,  but  curiously 
not  in  cosmic  texts.  In  Seneca,  the  emperor  is  now  called  both  the  head 
and  the  soul  of  the  empire,  and  the  empire  his  body  (.  ýlem.  I  iv  3ff, 
II  ii  1).  In  cosmic  contexts  the  body/soul  and  the  body/members  ideas 
obtain  a  new  moral  emphasis  (ýp.  1xv  24,  xcii  30,  xcv  52). 
This  later  stoic  blending  of  metaphysics  and  religious  morality  is 
prominent  in  Epictetus  (Liss.  II  v  25ff).  Plutarch's  use  of  crC)ua  in  po- 
litical  and  cosmic  comparisons  also  generally  portrays  stoic  influence. 
But  the  philosophical  mysticism  of  the  gnostic  oriented  Corpus  Hermeticum 
has  roots  in  Platonic  dualism.  EC)ua  describes  the  cosmos  as  the  second 
god,  and  the  Macro-microcosm  correlation  is  often  pronounced.  If  the 
usage  is  "purely  cosmic,  "  the  religious  significance  of  cosmic  statements 
cannot  be  overlooked. 
101  Still  this  Macrocosm  is  not  a  Macroanthropos  of 
the  Indo-Iranian  type.  This  latter  scheme  does  appear  in  the  magic  papyri 
with  little  alteration. 
102 
When  we  turn  to  the  Old  Testament  and  LXX  we  find  little  correspond-ý 
ing  to  Greek  comparisons  to  a  society  and  the  cosmos.  '1W!  1  can  be  used 
Tr  03 
to  indicate  marital  union  or  the  community  of  created  beings.  But 
ci5j=  does  not  appear  here  and  the  organism  concept  is  missing.  Israel  is 
said  to  gather  in  Jerusalem  -rnm  07N?  (Ez  iii  1;  Neh  viii  1;  LXX:  &C 
dLvhp  etc),  but  again  the  body  concept  is  missing.  In  Dan  vii  11  the 
identifying  of  the  beast  with  the  130A  (LXX:  arjua  )  that  is  burned  is 
V  '* 
only  secondary  elaboration  (cf.  IV  Ezra  xi  45,  xii  23f).  But  OKI  does 
occur  in  social-political  contexts.  In  contrast  to  the  tail  the  head  de- 
notes  superiority  and  in  Apocalyptic  the  heads  of  visionary  beasts 
represent  the  kings  of  kingdoms.  More  importantly  091  can  mean''Ichief" 
or*ruler"  without  any  application  of  a  body.  104  This  usage  persists  in 
the  LXX,  Qumran,  and  Pseudepigrapha. 
Parallels  to  Greek  usage  are  also  rare  among  the  Rabbis.  The  closest 
parallel  is  LevR  iv  6:  "'Israel  is  a  scattered  sheep'  (Jer.  1.17).  Just 
as  with  a  lamb,  when  it  is  hurt  on  the  head  or  on  any  other  limb,  all  its 
limbs  feel  it,  even  so  is  it  with  Israel:  if  (only  one)  of  them  sins, 357 
all  of  them  feel  it"  (cf.  also  Mek  Ex  xix  6).  More  frequent  are 
speculations  about  the  nature  and  shape  of  the  first  man,  Adam.  105 
At  the  crossroad  between  Hellenism  and  Judaism  stands  the  Alexandri- 
an,  Philo.  Philo  reflects  popular  scientific  (largely  stoic)  opinion  in 
calling  the  cosmos  the  largest  material  body  (Plant.  7,  Aet.  Mund.  102). 
The  Macro-microcosm  correlation  also  appears  (Migr.  Abr.  219;  Rer.  Div.  Her. 
155),  106 
and  a  Macroanthropos  scheme  perhaps  underlies  the  identification 
of  the  Logos  as  "the  head  of  all  things"  (Quaest.  in  Ex.  ii  117).  107  If 
the  Logos  is  allegorically  represented  by  the  High  Priest,  it  is  not 
identified  with  a  historical  person.  In  social-political  contexts,  Philo 
describes  the  unity  of  Israel  as  "one  body"  (Spec.  Leg.  111  131;  cf.  Virt 
103).  Elsewhere  the  head  and  body  depict  the  good  man,  city,  or  nation 
in  relation  to  the  larger  populace  (Praem.  Poen.  114,125).  The  relation 
108  here  is  notably  more  moral  and  spiritual.  KecpcLXý  is  also  used  with 
COov  to  indicate  the  member  par  excellance  (Vit.  Mos.  11  30).  Josephus 
also  uses  the  body  and  head/body  concepts  in  various  political,  military 
and  geographical  contexts,  but  the  cosmic  use  is'missing.  109 
Apart  from  the  Pauline  Corpus  we  do  not  find  the  cQUa  metaphor  in 
the  New  Testament.  Rev  xvii  3  does  echo  common  apocalyptic  imagery  in  its 
use  of  xecpcLXý.  The  body  idea  in  the  Apostolic  fathers  generally  reflects 
Pauline  influence  (I  Clem  xxxvii  5f,  xlvi  7,  Ign.  Tr.  xi  2;  Im.  i  2).  110 
At  II  Clem  xiv  2-4  the  statements  take  on  a  more  gnostic  flavor  when  the 
Church  is  interpreted  on  the  basis  of  Gen  i  27.  Schweizer  is  probably 
correct  in  suggesting  "such  speculations  were  directly  stimulated  by 
Eph.  5:  23-32.11111  'Also  O.  Sol.  xvii  15-17  may  betray  gnostic  influence 
when  the  head/member  idea  is  used  soteriologically. 
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In  Gnosticism  cosmological  schemes  are  transformed  into  salvific 
schemes  of  metaphysical  anthropology. 
113  Cosmology  and  personal  salvation 
find  a  concrete  point  of  contact  in  the  Gnostics'  throughgoing  dualism  of 
spirit  and  matter,  which  permeates  their  understanding  of  man.  Here  we 
find  a  variety  of  myths  tapping  on  essentially  separate  motifs  such  as 
the  Macrocosm  conception,  the  Macroanthropos  speculation,  the  Primal  Man, 
and  a  Redeemer-revealor  figure.  114  In  describing  the  world  of  aeons  or 
the  relation  between  Redeemer  and  redeemed,  the  body  conception  could  take 
up  practically  any  of  these  various  motifs. 
115  Of  special  note,  is  how 
the  head  takes  on  an  increasing  and  sometimes  independent  significance. 
116 
In  Greek  fashion  the  body  can  denote  "outward  form"  or  be  understood  as  a 
"garment.,.  117  A  full  combination  of  the  various  motifs,  however,  does  not 
appear  very  early  (c.  A.  D.  200).  118  Moreover,  those  places  where  the  body 
concept  occurs  generally  show  Christian  influence.  119 358 
B.  Points  of  Departure 
Our  overview  has  shown  that  aa4a,  uýXn,  and  xc(pcxXý  are  used  in 
a  variety  of  extended  contexts.  Not  only  does  the  point  of  departure 
vary  (e.  g.  body/soul,  body/members),  but  also  that  to  which  the  compari- 
son  is  made  (e.  g.  state,  cosmos).  In  this  section  we  will  outline  in 
more  detail  the  major  points  of  departure  and  their  various  applications. 
1.  The  body/rational  soul  relationship  may  describe: 
(a)  cosmic  relationships:  (i)  the  material  cosmos  and  its  divine 
ruling  principle.  This  conception  is  very  old  and  often  linked  to  the 
Macro-microcosm  correlation.  A  good  example  is  in  Plato,  Phileb.  29B-30C. 
Here  Plato  argues  from  the  lesser  human  body,  composed  of  the  four  ele- 
ments,  to  the  greater  cosmic  body.  E&S=  here  does  not  represent  the 
whole  of  either  man  or  the  cosmos  (30A).  Having  established  the  cosmos 
as  a  body,  Plato  then  shows  from  the  lesser  human  soul  the  existence  of 
the  world  soul.  The  cosmos  is  a  visible  and  material  body,  engulfed  and 
ruled  by  a  divine  rational  soul  (cf.  Tim.  30A-34C).  Such  thinking  was 
prevalent  in  both  Greek  and  Latin  circles  (Xenoph.  Mem.  I  iv  17f;  Sext. 
Emp.  Math.  IX  85;  Vergil.  Aen.  VI  724f).  The  idea  is  also  present  in 
Philo  (Migr.  Abr.  219-20;  Rer.  Div.  Her.  155;  Abr.  74,272;  Fug.  108-113). 
Seneca  (fp.  1xv  24a)  uses  it  as  a  basis  for  moral  exhortation.  Sometimes 
the  mind  or  reason  is  distinguished  from  the  soul  and  this*too  comes  to 
play  in  cosmic  contexts  (Plato,  Tim.  30B;  Philo,.  ýbr.  272;  Corp.  Herm.  XI 
4b).  This  has  no  effect  on  the  meaning  of  cajLa,  however. 
(ii)  the  visible  and  invisible  heavens.  The  same  outward  perspective 
is  present  when  Plato  (Lim.  36E)  depicts  the  visible  heavens:  xaL  -rZ) 
liýv  6h  c@ua  6pa-r6v  oibp=00  yýyovev,  a6Tfi  6k  d6paToc  jLtv, 
XOYLCUOG  6ý  ueTtxoucra  xat  dp4ovCac  foTuxh.  7. 
(iii)  the  Demiurge  and  his  more  excellent  Son.  Evidently  Basilides 
(Hipp-Ref.  VII  xxiv  1f)  used  Aristotle's  conception  of  the  body/soul  rela- 
tion  to  depict  the  Demiurge's  relation  to  his  superior  Son: 
"O,  v  X6yov  oriv 
'APLC'rOT6Xn  &TE0U8WXC  TtEPt  -CfiQ 
OuXft  xaL  roG  cxýjia*roc;  TEp6,  repoc;, 
BaCFLXCC6TJQ  7ZCPL  TOU 
uey6Aou  dpXov-roc  xcLL  -roG  xaT'  aftbv  UC00  6MCCL(PEC  ...  0  Qc  o6v  h  6vTeX6XeLa  6toLxet  -r6  a&Slia,  oOTwg  6  ut6g  120  8LOLUCE  xaT&  BaCLXEC8'nV  'r6V  dppý"rwv  dLppr1,  r6*repov  %ae6v. 
The  Demiurge  has  been  identified  with  the  cosmos  as  its  body,  while  by 
Aristotle's  doctrine  of  entelechy  his  Son  is  the  superior  world  soul  * 
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(b)  Political  relationships:  (i)  the  city-state  and  its  polity. 
Isocrates  (2r.  vii  14,  cf.  xii  138)  offers  a  good  example:  ga-rL  Y&P 
Ouxh  TE6Xewc  o686v  9-repov  I  TEoXL-retct,  -rocYcL6-r71v  tyoucra  86vaULV 
6CMV  TCCP  6V  Cd)UarL  Qp6VTJCYLC.  As  the  harmony  and  well-being  of  the 359 
body  depends  on  the  rule  of  the  rational  soul,  so  too  the  state  depends 
upon  its  polity  which  has  the  power  of  deliberation  (cf.  also  Plato, 
Gorg.  464B).  The  same  starting  point  may  also  underlie  Livy's  statements 
about  the  law  (I  viii  1f)  and  Dionysius'  statement  about  the  chief  magis- 
trates  and  senators  (Ant.  Rom.  XIII  xi  5). 
(ii)  the  emperor  and  the  empire.  Seneca  (Clem.  Iv  1)  uses  the  body/ 
soul  concept  to  describe  Nero's  relation  to  the  empire: 
Nam  si,  quod  adhuc  colligit,  tu  animus  rei  publicae  tuae 
es,  illa  corpus  tuum,  vides,  ut  puto,  quam  necessaria  sit 
clementia;  tibi  enim,  parcis,  cum  videris  alteri  parcere. 
Parcendum  itaqUe  est  etiam  improbandis  civibus  non  aliter 
quam  membris  languentibus,  et,  si  quando  misso  sanguine  opus 
est,  sustinenda  est  manus,  ne  ultra,  quam  necesse  sit,  incidat. 
In  good  stoic  fashion,  the  soul  rules  and  is  the  center  of  the  body's 
unity.  This  is  probably  why  the  metaphor  is  so  hardened.  For  the  Stoics, 
the  state  could  itself  be  considered  a  "diverse"  body  whose  unity  lay  in 
some  principle;  here  the  emperor's  personal  rule. 
122  Do  we  have,  then,  a 
comparison  between  the  emperor's  human  body  and  the  "diverse"  body  of  the 
state?  Indeed,  there  might  even  sew  to  be  an  identification  between  them, 
for  harm  done  to  the  state  is  harm  done  to  the  emperor.  But  such  a  con- 
clusion  goes  beyond  the  text.  Certainly  Nero's  personal  soul  is  not 
identified  with  the  soul  of  the  state.  In  stating  that  Nero  is  the  soul 
of  the  state,  Seneca  refers  to  Nero  as  holding  the  office  of  emperor. 
The  office  of  emperor  replaces  the  polity  or  law  as  the  uniting  and  ruling 
force  of  the  state..  In  calling  the  state  his  body,  then,  there  is  no 
identification  with  Nero's  personal  body.  The  unity  of  soul  and  body  is 
simply  comparable  to  that  of  an  emperoe  and  his  empire.  The  personal  pro- 
nouns  emerge,  then,  not  from  identifying  Nero's  body  with  that  of  the 
state,  but  from  identifying  Nero  as  emperor. 
(c)  household  relationships:  (i)  slave  and  master.  For  Aristotle 
(Pol.  I,  1255b  10f)  some  parts  by  nature  rule  and  others  are  ruled;  such 
is  the  case  with  the  soul  and  body.  Moreover  what  is  bad  and  inappropriý 
ate  for  one  part  inadvertently  affects  the  other  part  adversely. 
Aristotle  applies  this  idea  to  a  master  and  his  slave:  T6  Y&P  CLOT6 
cruwpýpet,  Tro  11ýPCL  XaL  TO  5x(4)  XaL  CF61la-rL  XCX*L  q)uy,  ý,  6  6k  &OGA.  OQ 
11tPOC  TL  TOO  fton&rou,  OZOV  tutýux6v  TL  TOO  061laTOC  XCXWPLGji6VOV 
8E  11ýPOQ.  The  slave  is  a  part  of  his  master,  i.  e.  a  part  of  his  cyauO 
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For  Aristotle  this  meant  that  the  slave  was  the  tool  or  instrument  of  the 
master.  But  assuming  that  this  relation  is  held  according  to  nature,  a 
bond  of  common  interest  and  friendship  exists  between  master  and  slave. 
(ii)  wife  and  husband.  Plutarch  uses  the  body/soul  relation  in 
discussing  marriage  (Praec.  Coniug.  33-34,11  142EF): 360 
xpaTerv  LE  6er  T6V  dvapa  Tft.  YUV(XLX(br.  OOR  &r. 
6ecn6Tnv  xTýiLaToc  6AX*  &c  Ouxfiv  a6ua-roc,  crujiTtaftrivToL 
xat  cYuj.  LTTe(pux6Ta  Tt  efivoCq.  (5cmep  o6v  ccBUaToc  9crTL 
XýC)ECY,  BaL  ufi  8ouXeOovTcL  TaVc  h8ovarg  aOToO  xaL  Targ 
6nL0ujLCaLQ,  O6TW  YUVCILXbQ  dPXeLV  C6ý0PCL!  VOVT0L  X0LL 
X0LPLC6uevov. 
Immediately  after  this  Plutarch  applies  the  stoic  threefold  distinction  of 
bodies.  For  him  it  is  not  whether  the  couple  makes  up  one  body,  but  what 
kind  of  body  they  make  up.  The  living,  ensouled  body  is  the  ideal. 
(d)  (perhaps)  military  relationships:  Plutarch  (Lomp.  51,1  646B) 
describes  how  Caesar  acquired  his  army:  a6-r6c  uýv  y&p  (bc  crojLa  Tfiv 
CTTP0LTLC0TLXfiV  66VCLIILV  nEPLXECucvoc;.  The  point  of  comparison  seems  to 
be  the  body  enwrapping  the  soul.  Perhaps  the  body  supplies  the  soul  with 
the  physical  means  (the  "muscle")  to  enact  its  will  and  desire. 
2.  The  body/members  relationship  may  describe: 
(a)  cosmic  relationships:  (i)  the  cosmos  and  its  elements.  In  re- 
porting  on  the  Egyptians'  cosmogony,  Diodorus  Siculus  (1,11,5f)  relates 
how  the  physical  world  is  derived  from  the  nature  deities,  the  sun  and 
moon,  and  consists  of  five  elements: 
6L6  xaL  T6  iLýv  &TEav  c8iia  Tfic  T8v  6X(A)v  (P'15cecoc  6E 
hXCOU  RaL  ceXAVnQ  anapTececoaLl  T8L  C)E  -CO6-rcav  1-.  6pn 
n6VTE  T&  nPOCLPnU6VCLj  T6  Te  nveGua  xaL  T6  nOp  xaL  T6 
Enp6v,  9TL  6k  Tb  byp6v  xat  T6  TeXeuTatov  T6  dLepaftg, 
i5anep  W  dLvDp6nou  xe(PaXhv  nat  xetpac  xat  n6aac  xaL 
TdXXCL  JL6Pn  xaTaPL0UOS4CVj  T6V  CLOT6V  TP(SnOV  T6  OC)ILCL 
TOO  XCf(3110U  UUYXECCeCLL  n&V  6X  T&5V  nPOCLPnU6VWV. 
The  point  of  comparison  is  body  unity;  notably  the  head.  has  no  special 
function.  But  while  c8jux  realistically  denotes  the  physical  universe, 
this  cosmic  body  is  only  compared  with  the  human  body,  not  identified  with 
it.  Perhaps  Diodorus  himself  supplied  the  comparison.  Eastern  influence 
is  more  clearly  seen  in  the  magic  papyri  (  PLeid  V,  Preis.  Zaub.  XII  243; 
Macrob.  Sat.  1  20,17). 
(ii)  the  cosmos  and  its  parts  (e.  g.  humans).  The  idea  that  the 
cosmos  is  a  giant  body,  containing  all  other  bodies  was  probably  wide- 
spread  (e.  g.  Philo,  Plant.  7;  Corp.  Herm.  11  2,  XI  4B;  cf.  Plato,  Tim.  300, 
Chrys.,  v.  Arnim,  11  173).  The,  later  Stoics  base  moral  exhortations  on 
man's  membership  in  this  cosmic  body.  Epictetus  (Diss.  II  v  24-29)  in 
dealing  with  the  problem  of  suffering,  argues  that  man  must  undergo  the 
risks  of  belonging  to  a  greater  whole  as  a  foot  in  the  body.  Man  is  a 
part  of  the  state  of  men  and  gods,  which  is  itself-a  small  copy  of  the 
universal  state.  One  should  not  fret  over  misfortune  (27):  686va-rov 
Y&P  6V  TOL015T4)  (XýU=Lj  6V  T016T4)  To  TtCPL6)(OVTLI  T015TOLC  TOUQ 
CYUCC)CYLV  Uh  O`UU1'CCTETCLV  6AXOLQ  dXXCL  TOLCLOTCL.  One  suspects  here  the 361 
mixing  of  two  originally  separate  ideas;  (6)  that  of  the  ensouled  cosmos 
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and  (b)  that  of  the  political  metaphor  (cf.  Sen.  ýp,  xcv  52,  xcii  30), 
Still  the  world  is  compared  to  the  human  body  because  it  too  is  a  body. 
While  there  is  a  structural  analogy  between  these  two,  perhaps  even  a 
hierarchy  of  being,  they  are  not  identical.  Man  is  a  microcosm  and  the 
world  a  Macrocosm;  both  are  bodies,  but  the  world  is  not  a  Macroanthropos. 
(iii)  the  heavens  and  its  parts  (e.  g.  stars)*.  In  Quaest.  in  Ex.  11 
74  Philo  comments:  11  ...  the  heaven  itself  is  a  harmony  and  union  and  bond 
of  all  these  things  which  are  in  heaven,  just  as  the  limbs  which  are 
arranged  in  the  body  are  all  adapted  (to  one  another)  and  grow  together.  " 
The  element  of  metaphor  is  clear  and  the  point  of  comparison  is  the  body's 
unity  and  harmonious  growth. 
(iv)  the  unknown  Father  and  the  Pleroma.  A  Macrocosm  scheme  under- 
lies  statements  in  the  gnostic  tract,  The  Gospel  of  Truth  xviii  30: 
...  the  Father,  this  perfect  one  who  created  the  All,  in 
whom  the  All  is  and  whom  the  All  lacks,  for  he  had  withheld  in 
himself  their  perfection  which  he  had  not  given  to  the  All. 
The  Father  was  not  envious.  For  what  envy  is  there  between 
him  and  his  members  j5'6XOg7?  ý 
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The  All  refers  to  the  aeons  who  make  up  the  Pleroma.  The  ontological 
unity  between  the  Father  as  body  and  the  aeons  as  members  excludes  envy 
as  a  motivation  for  withholding  knowledge  and  actually  is  the  basis  for 
salvific  knowledge.  The  world  of  aeons,  then,  has  taken  the  nomenclature 
usually  preserved  for  the  cosmos,  i.  e.  it  is  a  giant  body.  Whether  this 
evolution  of  the  Macrocosm  concept  also  entails  that  this  body  is  a  Macro- 
anthropos  is  less  certain.  Nottring  in  the  context  suggests  it. 
To  this  text  we  may  compare  Tripartite  Tractate  73,28-74,18.  The 
Father  who  emanates  the  Totalities  (73,19-28)  is  probably  to  be  identil".  1, 
fied  with  the  Aeon  of  the  Truth.  This  Aeon  is  described  in  its  unity  and 
multiplicity  by  a  series  of  three  analogies.  It  is  like  a  spring  or  a 
root  or  "like  a  human  body,  which  is  partitioned  in  an  indivisible  way 
into  members  of  members,  primary  members  and  secondary,  great  /and77 
,,  126 
small  .  The  element  of  metaphor  is  distinct  here. 
(b)  political  relationships:  (i)  a  city  and  its  citizens.  For  Plato 
(Resp.  V  463CO  the  best  city  is  that  which  tyy6-va-ra  ývbc  dLvOp6nou 
EXCL  .  In  view  is  the  unity  and  sympathy  of  an  ensouled  body;  at  464B 
Plato  refers  back  to  this  passage:  OAU&  jLfiv  116YLar6v  ye  Tt6,  %CL  CL6T6 
&11OXOYýCYCLj1eV  4LYaMV,  dLTCCLXdLCO'V"CCQ  C6  OCXOUI16VTIV  Tt6A.  LV  C6UaTL 
TEP6Q  U6POQ  CLOTOO  XfJTE71Q  TE  TE6PL  XCLL  h6ovfic  ibc  ExeL  (cf.  also  VIII 
556E).  Aristotle  also  uses  the  political  metaphor  (fol.  I  1253a  19ff,  V 
1302b  35,  cf.  III  1231b  5)  and  Dio  Chrysostom  takes  up  similar  ideas  in 
discussing  the  political  problems  at  Tarsus  (xxxiv  20,22;  xxxix  5).  127 362 
Sometimes  the  emphasis  is  simply  on  the  body's  oneness  and  the  element  of 
metaphor  is  remote  (Liv.  XXXIV  ix  3;  Jos.  Ant 
,. 
VII  66,  Bell.  V  279). 
(ii)  an  empire  (kingdom)  and  its  citizens.  The  most  famous  and  wide- 
spread  example  is  the  fable  of  Menenius  Agrippa  (Liv.  I!  xxxiii  8;  Dion. 
Hal.  Ant.  Rom.  VI  lff;  Plut.  Cor.  6.1  216BC).  The  fable  has  a  moralistic 
point;  as  the  other  body  members  need  the  stomach,  so  in  the  empire  the 
citizens  need  the  senate.  While  the  body's  interdependency  is  stressed, 
notably  the  senate's  rule  is  likened  to  the  stomach  nourishing  the  whole 
body.  In  other  words,  the  understanding  of  political  rule  and  order  are 
at  issue.  Similar  ideas  may  also  be  present  when  Livy  (XXVI  xvi  5-12) 
relates  that  Capua  was  not  to  have  "corpus  nullum  civitatis  nec  senatum 
nec  plebis  concilium  nec  magistratus  esse.  11  In  any  case,  the  scheme  is 
not  confined  to  the  fable  and  sometimes  the  element  of  metaphor  is  quite 
remote  (Vergil.  Aen.  XI  313;  Liv.  XXIV  ix  3;  Plut.  Sol.  13,1  88c, 
Philop.  8.1  360c;  Philo,  Spec.  Leg.  111  131,  cf.  Virt.  103).  Amputation 
is  a  regular  theme  in  discussions  for  or  against  capital  punishment  (Cic. 
Phil.  VIII  5;  Sen.  Ira  II  xxxi,  7;  Jos.  Bell.  1  507). 
(iii)  a  geo-political  entity  and  its  parts.  In  Tris.  II  231f 
Ovid  speaks  of  the  vast  body  of  the  empire  in  which  no  part  is  weak. 
Josephus  (Ant.  XIV  312)  describes  rb  rfic  'AcCac  cr&5jLcL  as  recovering 
from  a  serious  illness. 
128  At  Bell.  IV  406  he  compares  the  geographical 
spread  of  sedition  to  the  bodily  spread  of  sickness:  xaO&Eep  8ý  9v 
CFCBUCLTL  TOG  XUPLWTdT0U  CPXCYUCLCV0V-reQ  TtdLV-rCL  T&  116X71  CYUVEV6CCL' 
6L&  yolov  -rfiv  tv  -rt  u-n-rpon6,  %et,  crT6c;  Lv  xcxL  Tapaxhv  d6CLCLV  CCXOV 
ot  xcL-r8L  -r*T'lv  -x6p=  novnpot  -rav  UTE=65v. 
.. 
The  movement  is  from 
the  part  to  the  whole.  The  principal  member,  which  represents  the  capital, 
is  unnamed  here;  in  Bell.  111  54  it  is  the  head. 
(c)  military  contexts:  Of  military  discipline,  Josephus  (Lell.  III 
104)  states: 
Tocro'U-cov  6'  a6-v@v  T6  TEP69  TObQ  hYCjL6VCLQ  TECLOýVLOV, 
&c  tv  "re  etpýv;  j  x6crliov  etvaL  XCLL  tnL  UCLPCLTdEeC0Q  EV 
(YZUCL  Tfiv  axnv  CYTPCLTLdLv.  o6-rwc  cL6-rC)v  cruvaQetc  jikv  cLL 
TdLECLQ,  'eGCFTP0Q0L  6'  ECCAV  CLL  nCPLCLYL)YCLC,  6ECCCLL  8' 
dLXOCLL  11ý'V  TtCLPCLYY6Xj1aCFLV,  ftCLQ  8ý  CrnUCCOLQ,  EPYOLC  8ý 
-Xerpeg. 
One  might  suggest  that  Cv  c6lia  could  be  replaced  by  E:  Cc;  dv,  5pwnoQ. 
Still,  the  following  list  of  parts,  ears,  eyes,  hands  makes  Caua  appro- 
priate.  All  the  ears  of  the  soldiers  function  as  one  ear,  all  the  eyes 
function  as  one  eye  and  so  forth,  so  that  the  army  is  itself  one  body. 
The  point  of  comparison  is  the  body's  co-ordinated  and  united  response  to 
outward  stimuli.  The  unity  results  from  discipline  and  like  many  examples 
presupposes  proper  management  (cf.  also  Bell.  111  270,  V  279). 363 
(d)  household  relationships:  In  Frat.  Amor.  II  478C-479A  Plutarch 
finds  in  the  human  body  nature's  paradigm  for  brotherly  relations. 
129 
Although  the  fable  of  Molione's  Siamese  twin  sons  is  considered  incredi- 
ble,  nature  itself  teaches  how  the  body  is  divided  into  twin  parts 
M)T71PCCXQ  6VCXCL  XCLL  allUTEP&EEWC  'XOLVfiQ  06  15LCXPOPaQ  XCXL  UdLX'nQ 
(4780).  The  number  of  brothers  is  also  insignificant,  since  even  if  a 
creature  existed  with  three  bodies  and  a  hundred  hands,  its  members  being 
joined  could  do  nothing  independently  (478E).  Brothers  who  quarrel  are 
like  feet  tripping  over  one  another  or  hands  unnaturally  entwined  and 
twisted  (478F).  When  the  elements  of  moist  and  dry,  cold,  and  hot,  are  in 
agreement  in  the  body  they  engender  a  pleasant  temperament  and  harmony; 
when  in  strife,  they  cause  sickness  and  death.  So  too  concord  among 
brothers  assures  the  soundness  and  flourishing  of  family  and  household. 
But  as  diseases  in  the  body  prompt  cravings  for  improper  foods,  so  too 
slander  and  suspicion  against  kinsmen  bring  evil  associations  (478F-479A). 
(e)  spiritual  relationships:  The  texts  in  this  category  are 
Christian  or  show  Christian  influence.  Clement's  use  (I  Clem  xxxvii  5f, 
xlvi  7,  cf.  Pol.  xi)  of  the  body/member  concept  continues  the  Pauline  em- 
phasis  on  moral  and  social  responsibility.  This  aspect  is  missing  in  the 
gnostic  sources  that  apply  the  idea  to  the  Redeemer  and  redeemed. 
130  In 
the  Acts  of  John  100,  the  Redeemer  embraces  the  redeemed  in  one  form 
(uCav  uopýphv)  on  the  cross. 
131  If  this  form  is  not  yet  visible  to  the 
redeemed,  it  is  because  oOUTt(a  -rb  TUiv  -coO  xorreX,  56vrog  cTuveXAPOTI 
u6A.  oc.  What  exactly  u6Xoc  refers  to  is  uncertain.  It  could  refer  to 
the  as  yet  ungathered  members  of  a  fallen  Primal  Man  figure,  or  perhaps 
to  the  pneumatic  angelic  seeds  that  came  down  with  the  Redeemer  and  who 
have  not  yet  been  comprehended  by  their  counterparts  (i.  e.  those  who  have 
the  higher  nature). 
132  Though  crU)ua  does  not  occur,  it  is  implied  in  the 
associated  terms  VL6Xoc,  cl6oc  and  jiopQý.  The  use  of  "form"  instead  of 
body  reflects  Greek  presuppositions. 
133 
In  the  same  vein  is  Pantaenus'  comment  on  LXX  Ps  xviii  5  (Cl.  Al. 
Ecl.  Proph..  Ivi  1-4).  Pantaenus  introduces  the  idea  of  the  Lord's'body 
through  the  terms  crxT1v!  31La  and  cx-nvA.  This  association  of  terms  suggests 
the  Greek  idea  of  the  body  as  the  dwelling  place  for  man.  Pantaenus  is 
perhaps  endebted  to  Pauline  traditions  when  he  lists  the  body  members. 
134 
If  the  head  is  only  listed  alongside  other  members  at  first,  then  a  few 
lines  later  it  is  associated  more  directly  with  the  sun. 
135 
(3)  The  body/head  relationship  may  describe: 
(a)  cosmic  relationships:  (i)  the  world  and  its  highest  part,  the 
heavens. 
I 
PLeid  V  (Preis.  Zaub.  XII  243)  takes  up  Indo-Iranian  ideas 364 
with  little  alteration;  of  the  Tc(Yvroxp&rwp  it  states;  ..  x(xL  o6pCLv6Q 
uýv  xe(PcLXA,  aCOýp  8ý  oC)ua  Yý  TE68ec  --r6  6ý  TcepC  cre  fj&j)p  6%ecLv6c 
CFrJ  eE  X6PLOQ,  6  YeVVCOV  ROLL  TPtCP(JV  XCXL  aOECOV  T&  TEdVTCX. 
136 
As  Schlier  states:  "The  individual  parts  (elements)  of  the  world  are 
members  of  the  god  which  bears  the  whole  cosmos  in  itself.,,  137  But  again, 
the  head  is  simply  listed  along  with  other  members  (cf.  also  Diod.  S.  1, 
11,5f;  Macrob.  Sat.  1  20,17).  While  it  is  equated  with  the  heavens,  it 
has  no  decisive  function.  Indeed,  to  suppose  such  a  decisive  function 
would  obscure  the  saying's  pantheistic  presuppositions.  The  earth  is  no 
less  god  than  the  heavenly  sky.  Cosmic  unity  is  the  point  of  the  scheme. 
(ii)  the  cosmos  and  its  divine  ruling  principle,  the  Logos.  Indo- 
Iranian  sources  possibly  lie  behind  Orphic  Frag.  168: 
zebc  npro-roc  ty6vc-ro,  Zebc  Fica-rorroc,;  dypLxtpauvoc, 
ZebC 
,;  Xe(poLXA,  ZC6Q  jjýCFCFOL,  AL6Q  8'  6X  MiVra  -rftU%-raL  ... 
Tt&v-ra  y&p  6v  zncoft  jiey6.  Xcot.  Td6e  CX51la-rL  XCE-raL  ... 
We 
UýV  dLOa'VaTfiV  XEQa;  kfiV  8XCL  ý6k  v6nua-  crj4a  8k  Oc 
TECPL(peyyýgj 
6L7teCPLTOVj  dLCTTUQt*%LXTOVj  dypoliov, 
6aPLjL6YULOVj  Onepj1eVkQ  (108e  T6TUXTCXL. 
138 
But  the  fragment  goes  beyond  Eastern  ideas  in  giving  xeQcLXh  added  sig- 
Of  icance.  The  head  is  now  cal  led  dLOav6-rnv  and  closely  1i  nked  to  v6nua. 
This  suggests  the  influence  of  stoic  Logos  thinking. 
Even  clearer  is  Philo's  description  of  the  world's  head  (Quaest.  in 
Ex.  11  117):  "The  head  of  all  things  is  the  eternal  Logos  of  the  eternal 
God  under  which,  as  if  it  were  his  feet  or  other  limbs,  is  placed  the 
whole  world,  over  which  He  passes  and  firmly  stands.  "  The  head  has  been 
identified  with  the  divine  Logos  of  stoic  philosophy  in  a  Macrocosm 
scheme. 
139  Si'nce  Philo  elsewhere  associates  the  Logos  and  Heavenly-ideal 
Man  perhaps  the  Heavenly  Man  and  Macrocosm  ideas  were  being  combined. 
The  impetus  for  such  a  combination  could  lie  in  Indo-Iranian  Macroanthro- 
pos  speculations.  If  so,  the  influence  is  not  thoroughgoing.  The 
element  of  metaphor  is  still  present:  "as  if  it  were  his  feet  or  other 
limbs"  (cf.  Diod.  S.  1  11,5f).  Also  Philo's  conception  never  collapses 
into  pantheism.  His  OT  roots  (and  perhaps  also  his  Platonic  idealism)  go 
too  deep  to  abandon  God's  ultimate  transcendence. 
(b)  political  relationships:  (i)  a  city-state  and  its  guardians. 
At  Leg.  XII  964DE  Plato  compares  the  defense  of  the  city-state  to  the  de- 
fense  of  the  body  by  the  intelligent  man's  head.  The  young  and  senior 
guardians  correspond  respectively  to  the  senses  and  understanding  of  the 
head,  while  the  city  at  large  corresponds  to  the  body-vessel  (X6-roc)  ý40 
The  two  aspects  of  the  head,  i.  e.  the  senses  and  understanding,  effect 
the  salvation  of  the  whole  state:  OFJ-rC,  )  -5fi  XOLVý  C6CC_VV  dLUW-C6POUQ 365 
av-rcac  -rfiv  n6Xtv  6Xilv  (965A).  The  comparison  rests  on  the  Platonic 
understanding  of  the  head  as  the  seat  of  reason. 
(ii)  an  empire,  kingdom  and  its  ruler.  The  use  of  caput/corpus  to 
denote  a  leader  of  a  political  domain  is  common  (Cic.  Mur.  51,  Flac.  42; 
Sen.  Clem.  I  iv  3,11  ii  1;  Curtius  X  ix  lff).  The  element  of  metaphor 
is  sometimes  remote  and  in  Tacitus  (An.  1  13)  caput  by  itself  means 
"ruler.  "  In  a  Hellenistic  Jewish  text  (TZeb  9)  the  head/members  scheme 
accents  the  God-willed  unity  of  Israel:  ufi  crxLcrDý-re  eCQ  616o  xe(pcLXdc, 
&UL  TEdV  6  9TEOCnaev  6  xOpLoc  xeQcahv  IiCav  6XeL.  98WRE  860 
6)ýLouc,  xerpag,  n68ac,  dLA.  X&  n&VTCL  T&  U6Xn  Tt  ULýL  XC(=Xh 
6TEaXO  16  CL 
141  Notably  all  the  body  members  are  explicitly  said  to  "obey" 
the  one  head.  The  head  is  the  source  of  the  body's  unity  by  virtue  of 
its  rule. 
(iii)  a  group  of  kings  and  the  king  par  excellance.  Philo  (Vit.  Mos. 
11  30)  uses  xepcLXA/C(ýov  to  flatter  Philadelphus  of  the  Ptolemies:  acya 
Y&P  etc  Upacrev  oFiTog  tnaLVE-Cd,  ji6XLQ  tXer'VOL  TE(iv-cec  dLvDp6OL 
C)Lenpd[avro  -  yev6uevoc  xaCdnep  tv  [(ýv  -r6  hyeuovelOov  xe(PaXh 
-rp6TEpv  -CLV&  -r8v  BacrLXtcov.  Ptolemy  excels  others  in  the  qualities 
that  make  a  good  ruler.  xeý=,  %ý  does  not  mean  "ruler,  "  but  indicates 
what  is  outstanding,  prominent  and  excellent.  Thus  Ptolemy  is  the  ruler 
par  excellance,  who  through  his  character  and  actions  embodies  those  qual- 
ities  of  leadership  to  which  other  kings  should  aspire. 
(iv)  a  country  and  its  capital.  Josephus  (Lell.  111  54)  relates 
that  Judea  was  divided  into  eleven.  districts,  wv  dpxeL  11kV  BCLcrCXetov 
-r&  *Iepocr6XujLa  TEpoavCcrxouca  -rfic  nepLoCxou  nda-nc  6anep 
xePcLXh  cycbua-roc. 
(c)  military  relationships.  Plutarch  (Lalb.  iv  3,1  1054E)  perhaps 
relies  on  a  Latin  saying  (cf.  Livy,  V  xlvi  5)  in  applying  the  body/head 
scheme  to  an  army  and  its  general. 
142  Galba  is  asked  to  lead  the  insur- 
gent  army  of  Gauls,  that  is  napacrXetv  tau-r6v  CaXupq)  (76Ua-rL  En-rOOV-CL 
xe(PaXAV. 
(d)  moral  and  spiritual  relationships:  (i)  a  city,  nation,  or  human 
race  and  respectively  a  good  and  wise  man,  city  or  nation.  Philo  (Praem. 
Poen.  114)  states  that  the  good  man,  city  or  nation  stands  above  the  rest 
6CMEP  XCQCLXfi  C6UQLrL  'VOO  TECPLQCLCVCCF&(L  XCiPLVj  OOX  IbTtEP  EO6OECCLQ 
UdX,  XOV  I  T%  TrOV  6P6VTCOV  &PEXeCOL9  ý43  The  others  may  gaze  upon  the 
head  and  thereby  benefit  from  its  higher  level  and  example  of  life  and  in 
some  sense  acquire  that  life  for  themselves.  The  visibility  of  the  head 
in  its  superior  position  is  noteworthy  here.  In  mentioning  that  a  nation 
could  fill  this  role,  he  perhaps  indicates  that  Israel's  headship  over 366 
the  nations  is  found  in  its  moral  and  spiritual  character,  not  in  politi- 
cal  dominion.  Is  this  a  re-interpretation  of  Deut  xxviii  13?  Such  a 
re-interpretation  does  occur  a  few  lines  later  (125). 
(ii)  descendent  vices  and  the  progenitor  of  vice.  In  discussing  the 
whole  array  of  base  appetites  and  qualities  of  man,  Philo  (Congr.  61) 
finds  allegorically  the  epitomy  and  source  of  these  in  Esau:  xcQcL%fi  6E 
6C;  [(ýOu  TEdLVT(JV  'r3v  XeXUVTC0V  JLF_PU)V  6  YeVdLPX71C;  6CYTLV  *HCYCLD. 
Esau  represents  vice  par  excellance.  But  here  a  definite  link  exists  be- 
tween  vice  par  excellance  and  the  other  vices.  This  is  indicated  by  the 
application  of  head/creature  to  the  concrete  relation  of  the  progenitor, 
Esau,  and  his  descendants,  which  in  turn  is  taken  allegorically.  KeQaxh 
connotes  the  idea  of  "source"  (cf.  Apc.  Abr.  xxiv). 
(iii)  Redeemed  and  Redeemer.  The  organic  unity  of  head  and  body  is 
present  when  Ignatius  (Lr.  xi  2)  associates  a  head/member  scheme  with 
Christ's  passion.  As  the  head  does  not  come  alone  at  birth,  but  includes 
the  other  body  members,  so  too  Christians  are  united  to  Christ,  the  Head, 
in  his  passion.  Less  certain  is  the  soteriological  statement  in  the 
0.  Sol.  xvii  15-17:  "...  they  received  my  blessing  and  lived,  And  they 
were  gathered  to  me  and  were  saved;  because  they  became  my  members,  and  I 
was  their  Head.  Glory  to  Thee,  Our  Head,  0  Lord  Messiah.  .,  144  If  in  these 
passages  the  adjunct  of  a  body  is  missing,  this  does  occur  in  the  Tripa  - 
tite  Tractate  (118,28-37).  After  distinguishing  three  types  of  mankind 
(the  spiritual,  the  psychic,  and  the  material),  the  author  describes  the 
response  of  each  toýthe  Savior.  Of  the  spiritual  he  states:  "The  spirit- 
ual  race,  being  like  light  from  light  and  like  spirit  from  spirit,  when 
its  head  appeared  it  ran  toward  him  immediately.  It  immediately  became  a 
body  of  its  head.  It  suddenly  received  knowledge  in  the  revelation"  (cf. 
also  Cl.  Al.  Ecol.  Proph.  lvi).  145  The  organic  unity  between  head  and  body 
now  describes  the  ontological  or  pneumatic  unity  between  Redeemer  and  re- 
deemed.  Head  probably  means  "source"  in  this  context. 
146  The  organic 
aspect  seems  completely  eclipsed  elsewhere.  At  Cl.  Al.  Exc.  Theod.  x1ii  2f 
a  distinction  exists  between  Christ,  who  is  the  Head,  and  Jesus,  who  is 
the  "shoulders  of  the  seed.  "  The  pneumatic  Christ  (the  Head)  takes  up  the 
pneumatic  seeds  that  constitute  the  body  of  Jesus  and  carries  them  into 
the  Pleroma.  The  body,  then,  is  not  an  embracing  organism,  but  a  garment 
which  the  Redeemer  puts  on. 
147  In  the  so-called  Naassene  Sermon  (Hipp. 
Ref.  vii  35)  the  upper  man  is  identified  with  the  "head  of  the  corner" 
because  in  the  head  (%eQa;  ýh)  is  the  brain  (tyxt(pcx?,  oc)  that  gives 
character.  If  in  the  head  we  find  the  substance  that  "loses  itself  as 
world,  "  the  idea  of  the  body  (or  torso)  is  missing. 
148 367 
4.  The  body  as  a  physical  being  or  object  may  be  used  as  follows: 
(a)  The  body/physical  relation  d6scribes  a  state'and  its  wise  ruler 
(Plato,  Resp.  VIII  567C).  A  tyrant  purges  a  city  of  its  best  people.  In 
contrast  the  ruler's  relation  to  the  state  ought  to  be  like  the  physi- 
cian:  ls  care  of  the  body  (cf.  Theaet.  167C).  The  body  as  a  whole  stands 
apart  as  the  object  of  care. 
(b)  The  body/wrestler  relation  describes  a  besieged  city  and 
attacking  general  (Onosander,  Strat.  x1ii  6).  By  securing  a  firm  hold  on 
one  part  of  the  body,  a  general,  like  a  wrestler,  can  subdue  -rb  TtCLv 
anua  -rflc  TE(SXecic. 
149  The  interrelatedness  of  the  body  is  important  and 
the  whole  body  is  seen  as  the  recipient  of  action. 
(c)  The  body  as  a  corpse  describes  a  ravaged  city  (Jos.  Bell.  V  27): 
naLv-rax6eev  8k  -rfig  n6Xewr.  noXeliouu6vilr,  OTEZ)  t5v  &CL0015XG)V  XCLL 
o-uyxX6&)v  U6=C;  6  6filLoc  6oncp  ji6ycL  cyZua  5LecmapdcYcYe-ro. 
C.  Comparative  Associations  of  the  Body 
Naturally  different  body  characteristics  are  accented  according  to 
the  context  and  basic  point  of  departure.  Here  is  a  brief  overview  of 
associations  that  often  appear  or  are  considered  important. 
1.  The  body  is  visible  and  material.  This  aspect  appears  especially 
in  cosmic  contexts  (e.  g.  Plat.  Tim 
,. 
30A-34C,  36E;  Diod.  S.  1  11,54;  Sex. 
Emp.  Math.  IX  78ff;  Vergil.  Aen.  VI  724f;  Sen.  fp.  1xv  24).  This  material 
world  body  is  distinguished  from  the  invisible  divine  soul  that  permeates 
it.  Even  so,  this  body  is  not  chaotic  matter,  but  organized  matter..  For 
this  reason  the  cosmic  body  can  be  thought  perfect,  whether  its  individual 
parts  are  perfect  or  not  (Plat.  Tim.  34B,  Chrys.,  v.  Arnim  11  173).  When 
the  formal  aspect  is  eclipsed,  the  body  is  almost  identical  to  matter 
(Sen.  L.  1xv  24);  when  the  material  aspect  is  missing,  it  becomes  visible 
form  (Lri.  Tract.  66,14). 
2.  The  body  is  ruled  by  the  rational  soul  or  mind.  The  rational 
soul's  rule  of  and  unity  with  the  body  is  a  frequent  paradigm  for  the  re- 
lation  between  what  rules  and  what  is  ruled  (Isoc.  Or.  vii  14,  xii  138; 
Plat.  Tim.  34C;  Xen.  Mem.  I  iv  17;  Arist.  Pol.  I,  1255b  10f;  Sen.  Clem.  I 
v  1;  Plut.  Praec.  Coniug.  33,11  142E;  Hipp.  Ref.  VII  xxiv  1f). 
3.  The  body  is  a  unity.  The  body  is  composed  of  diverse  parts,  mem- 
bers,  or  even  other  bodies,  united  together  in  one  whole  (Plat.  Phileb.  29B; 
Diod.  S.  1  11,5-6;  Philo,  Plant.  7;  Plut.  II  478C-479A;  Tri.  Tract.  73, 
28ff).  A  sympathy  of  feeling  exists  between  members  (Plat.  Resp.  V  463Cf9 
464B;  Sex.  Emp.  Math 
,. 
78-85;  Plut.  Sol.  13,1  33C;  Sen.  Ira  II  xxxi  7), 
and  members  need  each  other  for  proper  function  (Liv.  II  xxxiii  8,  Dion. 
Hal.  Ant.  Rom.  VI  lff;  Plut.  Cor.  6,1  216BC).  Control  over  one  limb  leads 368 
to  control  over  the  whole  body  (Onosander,  Strat.  x1ii  6);  a  disease 
spreads  from  one  member  to  all  (Jos.  Bell.  IV  406).  Sometimes  the  point 
is  simply  being  Ev  cyCjua  (Philo.  Spec.  Leg.  111  131,  cf.  Virt.  103;  Jos. 
Bell.  111  104,270,  V  279,  Ant.  VII  66;  Plut.  Phil.  8,1  360C;  Ign.  Sm.  i 
2;  cf.  Liv.  XXIV  ix  3). 
4.  The  body  is  strong.  The  body  can  be  clos.  ely  associated  with 
strength  and  power  (Vergil.  Aen  313;  Ovid,  Tris.  II  231f;  Plut.  Phil.  8, 
I  360C).  The  body  provides  the  substance  and  "muscle"  necessary  to  enact 
the  decisions  of  its  leading  member  (Dion.  Hal.  Ant.  Rom.  111  11,5;  Sen. 
Clem.  I  iv  3;  Plut.  Pomp.  51,1  646B). 
5.  The  body  is  subject  to  disease.  Bodily  health  depends  on  the 
unity  and  harmony  of  its  constituent  elements  and  parts.  When  this  harmo- 
ny  is  absent  illness  results  (Plat.  Resp.  VIII  556E;  Dio  Chrys. 
Diss.  xxxiv  22,  xxxix  5;  Plut.  II  479A).  The  spread  of  disease  through 
the  body  presupposes  its  interrelatedness  (Dio  Chrys.  Diss.  xxxiv  20;  Jos. 
Bell.  IV  406).  But  peace  brings  recovery  (Jos.  Ant.  XIV  312).  This  idea 
is  often  associated  with  revolution  and  political  turmoil. 
6.  The  body  stands  as  a  whole  over  the  part.  Occasionally  the  body 
makes  the  member  what  it  is  (Arist.  Pol.  I  1253a  19ff).  This  view  is  also 
present  where  amputation  of  a  member  for  the  sake  of  the  whole  is  consid- 
ered  seriously  (Cic.  Phil.  VIII  v  15;  Epic.  Diss.  II  v  25ff;  cf.  Jos.  Bell. 
1,507;  Sen.  Ira  II  xxxi  7). 
7.  The  body  grows  in  proportion  and  harmony.  The  body's  unity  may 
involve  the  dynamic  process  of  development  and  harmonious  increase  (Arist. 
Pol.  V  1302b  35;  Philo.  Quaest.  in  Ex.  11  74,  cf.  Virt.  103;  cf.  also 
Dio  Chrys.  Diss.  xxxiv  22,  xxxix  5). 
8.  The  body  is  often  a  passive  recipient  or  object  acted  on.  The 
body  is  the  object  of  the  physician's  care  (Plat.  Resp.  VIII  567C,  Theaet. 
167C)  or  care  for  oneself  (Sen.  Ira  II  xxxi  7;  Jos.  Bell 
,. 
1  507).  Also, 
whether  disease  arises  from  within  or  without,  the  body  is  the  object  of 
its  attack  (see  above  C.  5).  Or  again,  a  wrestler  subdues  the  body  of  his 
opponent  (Onosander,  Strat.  x1ii  6). 
9.  The  body  acts  and  reacts  as  a  united,  co-ordinated  whole.  Only 
rarely  does  the  body  itself  act  and  even  here  the  character  rather  than 
the  source  of  action  is  stressed  (Jos.  Bell.  111  270).  Usually  the  body 
reacts  to  stimuli  from  within  or  without.  This  united  and  co-ordinated 
response  seems  to  have  become  a  paradigm  for  the  formation  of  a  body 
(Liv.  XXIV  ix  3;  Jos.  Bell.  111  104,  V  279;  Tri.  Tract.  118,34-35). 
10.  The  body  and  head  are  united  and  this  relation  is  variously  ex- 
pressed.  (a)  The  head  is  simply  a  member  among  members.  While  it  is 369 
united  to  the  body  and  listed  first,  it  has  no  special  function  (Diod. 
S.  1  11,5f;  Preis.  Zaub.  XII  243;  Macrob.  Sat.  1  20,17;  Cl.  Al.  Ecol. 
Proph.  lvi).  The  Macroanthropos  scheme  links  it  to  the  heavens. 
(b)  The  head  is  the  most  prominent  and  supreme  member.  It  stands 
above  the  rest  of  the  body  (Jos.  Bell.  111  54);  from  its  high  position 
the  eyes  can  view  the  other  members  (Plat.  Leg.  XII  965E)  and  they  can 
view  it  (Philo,  Praem.  Poen.  114).  In  this  regard  the  head  is  the  body 
member  par  excellance;  an  example  to  be  followed,  a  likeness  to  be  molded 
into  (Philo,  Vit.  Mos.  11  30,  Praem.  Poen.  114;  cf.  Sen.  Clem.  II  i  3). 
(c)  The  head  is  an  organ  possessing  capacities  vital  to  the  body  as 
a  living  organism.  In  the  head  are  the  powers  from  which  all  the  other 
members  are  Ouxý4evoc  (Philo,  Praem.  Poen.  125;  for  a  connection  between 
caput  and  animus,  see  Sen.  Clem.  II  i3  and  also  I  iv  3-vi).  Through  the 
head  the  body  is  protected  and  defended  (Plat.  Leg.  XII  965E);  through  it 
comes  good  health  (Sen.  Clem.  II  i  3).  Without  a  head  the  limbs  are  in 
disarray  (Curtius  X  ix  lff)  and  the  members  obey  the  one  head  (TZeb  9). 
A  strong  body  requires  the  superintendence  of  the  head  (Liv.  V  xlvi  5; 
Plut.  Galb.  4,1  1054E;  Sen.  Clem.  I  iv  3).  When  identified  with  the 
Logos,  the  head  is  the  seat  of  the  body's  administration  (Philo.  Quaest. 
in  E.  11  117;  cf.  Orphic  Frag.  168). 
(d)  The  body  as  a  trunk  is  attached  to  the  head.  This  occurs  espe- 
cially  in  Gnosticism  where  the  spiritual  elect  form  a  body  for  the' 
Redeemer  who  is  the  head  (Cl.  Al.  Exc.  Theod.  x1ii  2f;  Tri.  Tract.  118,28- 
37;  O.  Sol.  xvii  14).  If  xwcLXh  formally  retains-  the  sense,  "source,  " 
the  idea  of  "ontological  correspondence"  replaces  "organic  communion.  " 
(e)  Finally,  both  caput  and  xe(poýh  can  be  applied  to  a  ruler  with- 
out  the  further  adjunct  of  a  body  or  its  members.  Unlike  Caput,  however, 
xe(pcLXh  does  not  have  this  meaning  apart  from  OT  influence. 
D.  Six  Areas  of  SoeciAl  Concern 
Here  we  note  some  points  that  require  special  consideration. 
1.  Macrocosm  and  Macroanthropos.  A  distinction  exists  between  the 
Greek  idea  of  the  world  being  a  gigantic  organism  and  the  Eastern  idea  of 
it  originating  from  and  being  a  gigantic  man.  To  be  sure,  since  man  was 
considered  the  highest  example  of  an  organism,  the  distinction  often  seems 
vague.  Still,  the  "body"  of  the  Greek  Macrocosm  is  not  necessarily  a 
human  body.  If  arguments  sometimes  proceed  from  the  lesser  human  body  to 
the  greater  cosmic  body,  this  is  because  man  is  made  in  the  image  of  the 
cosmos,  not  vice  versa.  Also  the  Greek  Macro-microcosm  scheme  generally 
focuses  on  the  inner  structure  of  existence  that  involves  mind,  soul, 
body.  This  may  legitimately  be  called  a  Macroanthropos  conception.  Even 370 
so,  it  must  be  distinguished  from  the  Eastern  conception  that  sees  the 
world  created  of  the  various  parts  of  a  God-Man.  Here  the  world  elements 
are  identified  with  body  parts,  e.  g.  the  head,  eyes,  feet. 
Perhaps  the  delineation  of  these  body  members,  besides  picturing 
cosmic  unity,  also  corresponds  to  ancient  scientific  views  on  man's  ele- 
mental  make-up.  But  essentially  the  Eastern  concept  sees  the  cosmos  made 
in  the  image  of  man.  Though  not  wholly  adequate  we  have  distinguished 
these  views  by  using  Macrocosm  for  the  Greek  concept  and  the  Macroanthro- 
pos  for  the  Eastern  concept.  If  the  Eastern  ideas  lay  behind  the  Greek 
ideas,  then  under  philosophical  reflection  they  have  undergone  such  devel- 
opment  that  the  distinction  still  holds,  Possibly  these  conceptions  meet 
on  Egyptian  soil  (cf.  Diod.  S.  1  11,5f;  Philo,  Quaest.  in  Ex.  11  117). 
2.  The  redeemed-Redeemer  myth.  The  Religionsgeschichteschule  recon- 
structed  from  gnostic  sources  a  redeemed-Redeemer  myth  that  was  thought  to 
provide  the  origin  of  Paul's  crZ5ua  XpLcr-roG  concept. 
150  The  reconstructed 
myth  relates  how  the  Heavenly  Man  with  his  gigantic  body  fell  to  earth 
and  was  imprisoned  in  matter.  Only  his  head  escapes,  while  remaining  body 
fragments  are  left  behind  constituting  the  divine  element  in  the  elect 
individual.  The  Heavenly  Man  (the  head)  then  returns  in  the  form  of  the 
Redeemer,  imparts  the  saving  lIgnosis"  that  frees  the  fragments  from  their 
material  Imprisonment,  and  gathers  them  to  himself  as  their  head.  Thus, 
wearing  the  reunited  body,  he  (the  head)  ascends  once  again  into  the 
Pleroma,  i.  e.  the  heavenly  sphere. 
Essential  to  this  reconstruction  is  the  conflation  of  various  con- 
cepts  such  as  the  Macro-microcosm  correlation,  the  Macroanthropos  scheme, 
'the  Primal  Man  or  Urmensch  myth,  and  the  gnostic  Redeemer-revealer.  More 
recent  studies  by  Colpe  and  Schenke  have  shown  that  these  ideas  were  not 
combined  in  any  comprehensive  way  before  the  3rd  century  systems  of  the 
Manichaeans.  151  Thus  while  the  body  concept  can  be  applied  to  these  indi- 
vidual  strands  and  partial  conflations,  it  does  not  provide  the  necessary 
linchpin  for  reconstructing  a  comprehensive  myth. 
3.  Three  types  of  bodies  in  Stoicism.  The  Stoics  sometimes  made  a 
threefold  distinction  between  bodies:  -rC)v  -re  crwu&r(av  -c&  u6v  ta-rLv 
hvu)Uk-ra  -r&  6ý  tx  cruvanvrou6va)v  -r6L  6ý  6x  8Lecrrc5-rC,  )v  (Sex.  Emp. 
Math.  IX  78).  The  distinction  may  be  traced  back  to  Chrysippus  and 
Posidonius  and  is  attested  in  Seneca,  Plutarch  and  others  (v.  Arnim  11  367, 
1013;  Sex.  Emp.  Math.  IX  78-85;  Sen.  fk.  cii  6;  Plut.  Praec.  Coniug.  34, 
II  142E,  Def.  Orac.  29,11  426A).  (a)  The  first  category  is  that  of  uni- 
fied  bodies.  These  are  bodies  controlled  by  attraction  (tELQ)  and  charac- 
terized  especially  by  "sympathy,  "  the  most  common  example  being  living 371 
creatures  such  as  man.  In  his  arguments  for  God,  Posidonius  also  distin- 
guishes  between  unified  bodies  held  together  by  mere  attraction  (6_FLC) 
e.  g.  stones  and  sticks,  those  by  organic  structure  (P6OLCL  e.  g.  plants, 
and  those  by  soul  (q)uXA),  e.  g.  animals.  The  sympathy  of  the  cosmos  as 
shown,  for  example,  in  the  tides,  proves  that  it  is  a  unified  body.  Since 
its  structure  contains  all  structures,  its  own  structure  must  be  of  the 
highest  order.  Posidonius  thus  concludes  that  the  cosmos  is  intelligent, 
virtuous  and  immortal.  In  a  different  vein,  Plutarch  compares  the  unified 
body  to  the  intimate  union  of  an  ideal  marriage  of  loving  partners. 
(b)  The  second  category  is  that  of  the  composite  body.  This  is  a 
body  formed  from  adjacent  parts  into  a  single  structure,  e.  g.  a  shi'p,  house, 
or  tower-.  -  Plutarch  compares  this  to  a.  marriage  for  a  dowry  or  children. 
(c)  The  third  category  is  that  of  the  diverse  body.  This  is  a  body 
composed  of  separate  and  distinct  bodies,  e.  g.  an  army,  flock,  chorus, 
fleet,  populace,  or  senate. 
152  Notably  txxXncCcL  can  be  listed  here 
(v.  Arnim  11  367;  Plut.  Def.  Orac.  29,11  426A).  Seneca  (f2.  cii  6)  re- 
lates  that  such  bodies  are  united  by  virtue  of  Jure  aut  officio.  Plutarch 
(Praec.  Coniug.  34,11  142E)  compares  this  to  couples  who  share  the  same 
bed  and  cohabitate,  but'do  not  really  live  together.  In  a  positive  vein 
he  uses  the  idea  to  show  that  the  universe  may  consist  of  many  worlds: 
ýxcrrbv  6v-rag  tvL  xpýaeaL  X6y4)  xcLL  Tcpbc  dLpxhv  c;  uv-re-r6Lx0oLL  J1CCLv 
(Def.  Orac.  29,11  426A). 
The  common  idea  behind  these  distinctions  is  that  a  body  acts  and 
suffers  as  a  united  totality  and  varies  according  to  the  nature  and  power 
of  the  unity  between  its  parts.  In  each  case,  the  creature,  ship,  or  army 
is  a  body  and  not  merely  compared  to  a  body.  Use  of  the  body  metaphor  in 
political  contexts  may,  as  Knox  suggests,  indicate  an  extension  of  the 
"unified  body"  category  beyond  the  cosmic  application  of  Posidonius  and 
Chrysippus.  153  But  jus 
,t 
as  possible  is  that  the  threefold  distinction  re- 
flects  a  philosophical  refinement  on  popular  usage.  Armies,  cities  and 
such  were  perhaps  compared  with  the  human  body,  because  these  too  were 
bodies,  though  composed  differently. 
4.  The  use  of  xe(paXý  in  the  LXX.  Because  the  LXX  reflects  its  OT 
background,  its  usd  of  xeý=,  %A  in  comparisons  never  appears  with  caj=. 
We  may  outline'this  usage  briefly: 
(a)  The  head  stands  alongside  another  body  member  (tail,  feet)  to 
wholistically  denote  superiority  or  stereometrically  denote  completeness 
(Deut  xxviii  12-13,43-44,  Isa  i  5-6,  ix-14-15,  xix  15).  Of  these  pas- 
sages,  Deut  xxviii  12-13  is  especially  important.  Israel's  relation  to 
the  world  of  nations  is  stereometrically  pictured  under  the  figure  of  an 372 
animal.  The  head  and  tail  wholistically  depict  what  is  high  and  low,  i.  e, 
the  functions  of  prominence  and  subservience: 
COXOYACCLI,  TE&V-CCL  -r6L  9PYCL  -Cu)v  XeLprov  crou.  Rat 
6cLveLcVg  fi&veaL  noXXo%,  CT6  6E  06  6CVCLt-  Rat  dPECLQ 
CYb  6OV&SV  TEOXXC)V,  aOC3  6ý  06H  dPEOUCL.  xaTaa-rAcaL  cc 
X15PLOQ  6  Oe6g  cou  etc  xecpý?  rlv  xcLE  *1ifi  etc  o6p&v,  Rat 
gaýl  T6-ce 
9TE&vw  Rat  o6x  9crT1  6TEox&rcj... 
The  saying  recurs  in  Judaism.  If  Jub  1  16  links  repentance  to  the  promise 
of  Israel's  privileged  position,  then  I  En  ciii  11  echoes  the  irony  felt 
over  an  unfilled  promise.  In  Philo  (Praem.  Poen,  125,  cf.  114)  the  head- 
ship  of  Deut  xxviii  13  concerns  moral  and  spiritual  life,  not  political 
dominion.  The  wise  and  good  man  or  people  stands  in  relation  to  the  world 
as  the  xe(paXA  ToO  avOpcoi-EcCou  y6vouc,  which  in  turn  is  considered  a 
cZ5=.  Philo  has  conflated  the  OT  image  with  the  stoic  body  concept.  But 
it  is  not  a  human  body  and  the  distinction  between  the  tail  and  other  mem- 
bers  allows  Philo  to  distinguish  between  those  who  truly  partake  of  the 
head's  life  and  those  who  do  not.  The  head  rules  not  as  the  center  of  the 
nervous  system,  but  as  the  source  of  life,  the  ideal  body  member  that 
manifests  the  raison  dletre  of  each  member. 
(b)  In  apocalyptic  visions  the  head(s)  of  a  beast  denotes  the  king(s) 
of  a  kingdom  (Dan  vii  6;  Rev  xviii  3).  In  the  Apc.  Abr  xxiii  the  "heads" 
are  directly  joined  to  their  bodies,  and  perhaps,  as  Schweizer  suggests, 
the  idea  of  an  organism  has  a  role  here.  154 
(c)  Finally,  the  head  denotes  a  leader  without  the  implication  of  a 
body.  When  the  idea  of  the  head  as  denoting  the  whole  person  in  a  partic- 
ular  dimension  is  combined  with  the  idea  of  what  is  first,  the  road  is 
paved  for  the  meaning  "chief"  or  "ruler.  ,  155  The  starting  point  is  not, 
then,  the  head's  anatomical  rule  over  the  body,  but  the  determinative 
character  of  who  is  first.  Batey  states:  "In  a  patriarchal  social  struc- 
ture  where  leadership  depended  on  seniority  or  priority  of  being,  the 
association  of  'first'  with  'leadership'  was  instinctive.  156  While  this 
title  was  usually  given  to  men,  God  too  may  be  called  "head":  vv3nnm 
(I  Chr  xxix  11).  There  is  no  trace  here  of  a  Macrocosm 
or  Macroanthropos. 
The  LXX  uses  a  variety  of  terms  where  09-1  means  "chief"  or  "ruler": 
&PxA,  TtPcaT6-roxoc,  nyouji6vouc,  dpxwv,  &pXny6g.  Although  usually 
used  in  the  anatomical  sense,  xeQaAý  also  belongs  to  this  list  and  at 
points  is  practically  interchangeable  with  dLpXA  (Judg  xi  11,  Ax  18,  A  xi 
8,9;  Ps  xvii.  44;  Isa  vii  8f).  157  In  this  way  xcý=Xý  takes  on  a  more 
representative  character;  "what  is  first"  rules  and  bears  in  itself  the 
determinative  force  of  what  follows,  Numerous  examples  of  this  meaning 373 
are  found  in  Qumran  (e.  g.  1QM  11  1-3).  In  Jub  ii  23  the  twenty-two  "heads 
of  humanity"  point  to  the  process  of  God's  election,  These  "heads"  were 
those  who  carried  the  promised  seed,  and  the  cessation  of  this  process  is 
correlated  to  that  of  God's  works  of  creation,  and  hence  the  link  between 
Israel  and  the  Sabbath.  Finally,  TZeb  9  probably  represents  a  conflation 
of  head  as  ruler  with  the  popular  body  metaphor. 
In  conclusion  we  note  that  all  three  of  these  strands  were  still  in 
use  during  the  NT  period. 
5.  Rabbinic  Adam  speculation.  The  Rabbis  speculated  on  Adam's  body 
in  two  ways: 
158  (a)  Adam  is  cosmic  in  stature,  Originally  Adam's  body 
(golem)  stretched  out  horizontally  and  vertically  to  fill  the  whole  world 
(GenR  viii  1,  xxi  3,  xxiv  2;  Sanh  38b;  ýag  12a;  PesikR  23;  cf.  also  Lpc. 
Abr.  xxiii).  (b)  Adam  includes  in  himself  all  his  descendants.  When  Adam 
was  still  a  mass  (golem)  he  saw  all  the  righteous  descendants  of  his  body 
(ExR  xl  3).  Interestingly  the  body  members  listed  are  all  parts  of  the 
head.  Here,  to  know  one's  origin  means  to  know  what  part  of  Adam's  body 
one  came  from.  In  a  different  vein,  the  brotherhood  of  mankind  may  be 
indicated  in  that  the  dust  from  which  Adam  was  made  came  from  all  parts  of 
the  earth  (Sanh  38ab).  Though  not  deal  i  ng  with  Adam  Is  body,  M.  Sanh  4,5 
teaches  what  it  means  that  God  created  a  single  man.  First  it  teaches 
that  man  cannot  be  viewed  individually  in  isolation  of  his  descendants. 
It  also  teaches  about  the  peace  and  brotherhood  of  mankind,  and  proclaims 
the  greatness  of  the  Holy  One,  in  that  He  causes  all  to  bear  the  seal  of 
the  first  man,  while  each  remains  different. 
Finally  there  are  speculations  about  the  abode  of  pre-existent  souls. 
Not  until  all  the  souls  in  guf  are  disposed  of,  will  the  Messiah  come 
(Yeb  63b).  Guf  may  refer  to  Adam's  body.  159  Elsewhere  (GenR  xxiv  4;  cf. 
LevR  xv  1)  the  saying  is  associated  with  "The  Book  of  the  Generations  of 
Adam"  which  was  thought  to  contain  the  names  of  Adam's  descendants.  But 
the  term  guf  does  not  appear  in  these  places,  and  elsewhere  (Yeb  63a;  Nid 
13b)  thequf-saying  appears  without  mention  of  Adam.  It  would  be  hasty, 
then,  to  assume  that  this  refers  to  Adam's  body.  It  probably  refers  to 
the  abode  of  pre-existent  souls. 
6.  Metaphor  and  reality.  Our  survey  has  shown  the  various  ways  or,  )= 
is  used  outside  its  normal  application  to  human  beings  or  animals.  How 
one  relates  these  extended  usages  to  reality  is  a  problem.  Often  we  find 
particles  of  comparison  that  indicate  the  comparative  manner  in  which  the 
ideas  are  used.  In  other  places,  however,  such  particles  are  missing,  and 
it  is  unclear  whether  the  reference  is  metaphorical  or  literal.  When  a 
metaphor  we  may  often  detect  a  simple  elliptical  simile.  But  we  should 374 
also  expect  what  Max  Black  calls  "interaction  metaphors.  ,  160  These  are 
instances  in  which  the  metaphorical  term,  in  our  case  aC)4a,  evokes  a 
system  of  commonplace  connotations  that  interact  with  the  entity  des- 
cribed,  e.  g.  the  cosmos  or  empire,  and  thus  organizes  our  perception  of 
the  entity.  It  is,  of  course,  difficult  to  determine  the  exact  point  at 
which  such  metaphors  become  so  hardened  through  repeated  usage  that  they 
no  longer  evoke  the  associated  ideas  and  simply  pass  into  literal  usage, 
As  to  the  body  concept  this  problem  is  even  more  complicated.  Three 
points  contribute  to  this  complexity:  (a)  caj=  need  not  denote  an  organ- 
ic  body;  (b)  the  human  body  may  sometimes  be  used  in  such  comparisons 
precisely  because  the  other  entity  has  the  quality  of  being  a  body;  (c) 
mythological  and  religious  statements  are  notoriously  difficult  to  relate 
to  reality.  Only  careful  examination  of  each  instance  can  yield  a  satis- 
factory-explanation.  While  such  detailed  analysis  has  not  been  possible 
in  our  survey,  we  have  generally  indicated  where  a  comparative  element 
was  evident  or  remote. APPENDIX  C 
EQMA  XPIETOY  IN  THE  PAULINE  CONTEXT 
Since  Ephesians  stands  in  the  Pauline  tradition,  other  instances  of 
cC)ua  XpLcrToG  in  that  tradition  are  important  background  for  its  use  in 
Ephesians.  Outside  Ephesians,  c&5ýux  XpLcrToG  serves  or  is  implied  as  an 
image  for  the  Church  at  I  Cor  vi  15,  x  17,  (xi  29),  xii  12-27;  Rom  xii  4f; 
Col  i  18,24,  ii  19,  iii  15.1  These  texts  present  a  threefold  problem: 
(i)  the  use  of  the  image  in  context;  Cii)  its  origin;  and  (iii)  its  devel- 
opment  in  Colossians.  Space  prohibits  a  full  discussion  of  this  complex 
problem,  and  we  must  be  content  with  a  brief  overview.  To  this  end,  we 
first  focus  on  the  passages  in  the  undisputed  letters,  and  then  address 
several  questions  raised  by  the  idea's  use.  Since  in  Colossians  (be  it 
by  Paul  or  his  disciple)  the  idea  is  already  well  established,  we  discuss 
origin  here,  Then  we  will  sketch  the  idea's  development  in  Colossians. 
The  overview  will  hopefully  provide  the  broader  Pauline  context  in  which 
Ephesians  uses  064a  XPLaT0U. 
In  Paul's  undisputed  letters  the  Body  of  Christ  image  appears  only  in 
I  Corinthians  and  Romans.  We  discuss  the  texts  in  order  of  appearance. 
I  Cor  vi  15:  06X  0C6aTE  6'rt,  T&  0611a=  'OpZV  Uý;  ýn  XPLOT00 
tCFTLv;  The  passage  concerns  how  the  believer's  union  with  Christ  ex- 
cludes  sexual  union  with  a  harlot.  While  cQua  XpLcrroG  does  not  appear, 
the  'idea  is  implied  in  I.  LtXn  XPLOT00.2  Here  the  Body  concept  points  to 
a  unity  between  Christ  and  believers,  and  Paul's  Hebraic  assumptions 
about  man  are  clear.  EC)UCL  indicates  the  whole  person  who  is  implicated 
in  moral  action.  Bearing  the  relational  quality  of  crdpE,  tv  cC)tLcx 
parallels  the  cydLpE  4ta  of  Gen  ii  24b.  As  use  of  this  Scripture  shows, 
the  unity  involved  rests  on  God's  will  as  expressed  in  the  structure  of 
creation  and  redemption  respectively.  Still  the  personal  union  of  Lord 
and  believer  is  not  called  one  body  or  one  flesh,  but  Ev  TEveGua.  The 
choice  of  words  avoids  the  idea  that  such  union  is  sexual  and  brings  home 
that  true  spirituality  entails  fleeing  fornication.  3  Perhaps  too,  only 
the  Church's  unity  with  Christ  is  rightly  called  Ev  crE51m.  If  so,  person- 
al  spiritual  union  with  the  Lord  cannot  be  severed  from  the  social 
morality  of  being  a  member  of  Christ's  Body,  the  Church. 
Paul's  realistic  language  here  has  led  some  scholars  to  argue  that 
believers  are  literally  members  of  Christ's  own  crucified  and  resurrected 
body.  4  In  support  of  this  claim  the  d-v  TEve%La  of  vi  17  is  often  linked 
to  the  aCjua  TEveuua-rtx6v  of  xv  44f.  5  So,  like  the  bodily  union  of  the 
believer  and  harlot  as  "one  flesh,  "  the  union  of  the  believer's  body  with 
Christ's  resurrected  body  is  "one  spirit.  "  Being  one  spirit  means  being 376 
one  spiritual  body,  But  union  with  Christ  is  not  limited  to  union  with 
his  resurrection  body.  I  Cor  vi  '19f  links  the  Spirit's  presence  to 
Christ's  redemptive  purchase,  i.  e.  his  death,  Spiritual  union  with 
Christ  involves  union  with  his  death,  which  for  these  scholars  must  mean 
union  with  his  crucified  body.  But  if  the  "one  spirit"  of  vi  17  includes 
union  with  Christ's  crucified  body,  the  spirituality  of  this  union  cannot 
rest  solely  on  the  spiritual  character  of  the  resurrection  body.  The 
identification  of  Ev  nveGua  and  c6lLcL  nveuua-rLx6v  is,  then,  unlikely. 
I  Cor  x  17:  6-rL  eta  dpToc,  Ev  cC)ua  ot  noUoC  tcruev,  ot  Y&P 
U6VTeQ  tu  TOO  tv6c  dPTOU  UeT6XO1LeV.  Here  the  Body  concept  is 
associated  with  the  eucharistic  loaf  that  represents  Christ's  crucified 
body.  Paul  argues  that  the  union  manifested  in  the  eucharist  is  incom- 
patible  with  that  manifested  in  cult  meals.  Paul's  argument  has  a 
horizontal  and  vertical  force.  Behind  ritual  meals  is  a  cultic  reality 
that  binds  participants  together  in  fellowship.  Such  is  the  case  with 
Christians;  such  was  the  case  with  Israel;  so  too  with  pagan  meals. 
While  idols  are  not  real  gods  and  meat  offered  to  them  is  nothing,  sharing 
in  a  pagan  ritual  still  binds  one  to  those  under  the  influence  of  demons 
and  hence  to  the  demons  themselves.  This  explains  vs.  17  and  also  vs.  18, 
where  xoLvwvoC  means  "fellow  communicants.  ,6 
Vs.  17  points  to  a  similar  unity.  Since  there  is  one  loaf  which  rep- 
resents  Christ's  body,  we,  the  many,  are  one  Body  both  with  and  in  Christ. 
"Ev  crZua  refers  not  to  Christ's  personal  body  but  to  the  Church  as  an 
entity  united  with-in  Christ.  This  is  confirmed  in  that  all  together  as 
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a  whole,  ot  Tt6v-cec,  partake  from  the  one  loaf.  The  loaf  representing 
Christ's  body  stands  over  against  the  whole  which  as  a  unity  is  sustained 
and  nourished  through  the  rite.  In  A  17-34,  failure  to  discern  this 
unity  is  a  failure  to  recognize  Christ's  presence  at  the  meal.  In  this 
case,  one  reaps  judgment.  Here  Paul  simply  points  to  the  incompatibility 
of  this  communion  with  pagan  idolatry,  where  the  unity  which  a  cultic 
meal  effects,  reaps  unwitting  communion  with  demons  and  the  Lord's  jealousy. 
Thus  while  there  is  a  relation  between  -rb  (:  YC)Ua  -roG  Xptcr-rofJ  and 
Ev  criBua  .  they  are  not  identical.  The  one  loaf  is  stressed  because  Paul 
wishes  to  establish  the  link  between  sharing  in  a  cult  meal  and  the  two- 
fold  unity  that  occurs  when  people  worship.  The  one  loaf,  then,  confirms 
the  reality  of  the  "one  Body,  "  not  as  its  cause,  but  as  a  parallel  aspect 
that  points  from  a  different  viewpoint  to  Christ's  presence  at  the  meal. 
If  the  presence  of  him  who  gave  his  body  on  the  cross  is  proclaimed  and 
affirmed  in  the  breaking  of  one  loaf,  then  the  unity  that  is  manifest  in 
the  communicant's  common  participation  in  the  rite,  proclaims  and  affirms 377 
their  unity  with  the  Christ  who  is  present,  When  the  eucharist  is  recog- 
nized  is  a  God-given  institution,  then  plainly  the  unity  that  Christ 
sustains  and  nourishes  by  his  presence  in  the  meal  is  also  divinely  willed. 
Thus  as  in  vi  15ff  this  God-willed  unity  is  incompatible  with  any  ungodly 
union.  There  it  contrasts  union  with  a  harlot;  here  the  fellowship  sus- 
tained  by  demonic  beings  in  pagan  rites.  Assuming  the  arjua  idea  was  at 
hand,  it  is  natural  for  Paul  to  use  it  in  this  way. 
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I  Cor  xi  29:  6  Y&P  ICTOCCOV  XCLL  TECVWV  XPCUa  ULUTO  600CEL  XCLL 
1-CCVCL  tLfi  6LCLXPCVC0V  T6  cQjLcL.  The  meaning  of  -cb  cQýLa  is  disputed, 
being  interpreted  as:  (a)  the  presence  of  Christ's  body  in  the  eucharis- 
tic  loaf;  (b)  the  Church;  and  even  (c)  a  reflexive  pronoun. 
9  If  the 
reference  is  to  the  Church  then  this  is  to  be  understood  along  the  lines 
discussed  in  x  17.  While  this  fits  the  context  well  enough,  for  our 
purposes  the  question  may  be  left  open. 
I  Cor  xii  12-27:  xcLOdTtep  y&P  r6  crU4LcL  tv  ta-rLv  xcxt  iiýXn  TcoXX& 
EXCL,  TE6V-ra  6ý  T&  116XII  TOG  064=09;  TEOAA&  6VTOL  EV  6aTtV  C&5tL0L, 
06TCOQ  XCLL  6  XPLGT6Q...  *Yj1e%  6E  ftrTE  08=  XPLCYTOO  XcLL  ýt6Xn  6-x 
u6poug.  The  context  concerns  the  unity  and  diversity  of  spiritual  gifts. 
Our  text  is  preceded  by  a  discussion  of  diverse  gifts,  ministries,  and 
works  inspired  respectively  by  the  one  Spirit,  Lord,  and  God  (vss.  4ff), 
and  followed  by  another  list  of  offices  and  functions  that  God  appoints 
in  the  Church  (vss.  28ff).  Several  features  of  the  text  are  noteworthy: 
(1)  The  text'concerns  the  Church's  inner  unity.  The  Corinthians 
were  trouBled  by  divisiveness,  as  the  broader  context  testifies.  Ch.  xi 
addresses  the  disunity  manifest  in  their  celebration  (or  rather  desecra- 
tion)  of  the  eucharist,  Ch.  xiii  promotes  love  as  the  better  way,  while 
ch.  xiv  distinguishes  the  proper  use  of  prophecy  and  glossolalia.  Appar- 
ently  the  Corinthians  prized  spiritual  gifts  more  for  spiritual  status 
than  spiritual  service.  Paul  counters  this  tendency  by  discussing  the 
unity  and  diversity  of  the  spiritually  endowed  Church  as  arjua.  While 
txxXnatcL  and  a8ua  are  not  explicitly  identified,  this  is  implied  when 
vs.  18,6  Oe6c  Eoe-ro  ...  tv  -ro  ccbua-rt.,  is  interpreted  at  vs.  28  as 
90eTo  6  Oebc  9v  -rt  6xxXncrCq.  The  discussion,  then,  centers  on  the 
Church's  inner  unity  and  structure,  not  its  place  and  role  in  the  worldY 
(2)  This  inward  Church  unity  has  two  dimensions,  the  unity  of  be- 
lievers  with  Christ  and  the  unity  between  believers  in  Christ.  (a)  Both 
the  enigmatic  6  XPLcrr6c;  of  vs.  12  and  the  crC)ua  XpLcrroO  of  vs.  27 
point  to  the  vital  unity  between  Christ  and  the  Church.  While  this  is  not 
stressed  in  vss.  13-26,  it  is  still  an  important  presupposition,  The 
Church  relates  to  believers  as  a  body  to  its  members,  not  in  its  social 378 
organization,  but  in  its  unity  with  the  one  Lord.  How,  then,  do  we  under- 
stand  6  XPLCYVdQ  (vs.  12c),  individually  or  corporately?  The  comparison 
is  most  naturally  completed:  "and  so  the  Christ  is  one  and  has  many 
members,  etc.  "  (cf.  i  13,  vi  15).  If  so,  Christ  is  best  viewed  corpor- 
ately.  The  oneness  of  Christ's  individual  person  or  body  cannot  be  at 
issue  since  this  is  accounted  for  in  vs.  12ab.  11  Christ  and  Church  are 
identified,  not  identical.  Semitic  corporate  personality  provides  the 
most  likely  religious  model  for  understanding  how  Christ  may  be  corporate- 
ly  identified  with,  yet  individually  distinct  from  the  Church.  12 
(b)  United  to  their  Lord  believers  are  united  to  one  another.  This 
also  has  two  aspects,  equality  and  diversity.  The  first  is  stated  nega- 
tively:  old  racial  and  social  distinctions  have  lost  their  pýwer. 
Whether  Jew  or  Greek,  slave  or  freeman,  all  believers  alike  share  in  one 
Spirit  and  belong  to  one  Body  (vs.  13).  But  if  former  differences  do  not 
prohibit  Church  unity,  neither  does  the  diversity  of  spiritual  gifts.  ' 
This  second  aspect  is  clear  in  the  dictum;  the  body  is  not  one  member, 
but  many  (vs.  14).  Unity  does  not  mean  sameness,  but  entails  a  rich 
diversity.  The  u6X-n  are  pictured  synthetically  as  body  functions.  The 
body  has  many  functions  and  each  member-function  is  important.  Such 
interdependence  excludes  jealousy  and  pride  and  promotes  care  and  sympathy. 
(3)  The  Body's  unity  is  not  the  result  of  nature,  but  God's  crea- 
tion.  Paul  takes  the  popular  Hellenistic  metaphor  about  the  body  and  its 
members, 
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and  shapes  it  after  his  own  presuppositions.  Thus  when  stres- 
sing  the  importance  of  a  member-function,  he  appeals  not  to  the  law  of  an 
organism,  but  to  God's  act  of  creation:  6  ftbc  80e-ro  -rh  u6A.  T1,9v 
9xcLcr-rov'  a?  jTU)v,  tv  -ro  a6uaTL  xaO6c;  hUXncev  ...  6  Oe6c  cyuvexýpacev 
-r6  o5jLcL.  This  reflects  Paul's  OT  background.  In  OT  thinking  body  mem- 
bers  indicate  the  whole  person  engaged  in  a  particular  function,  while 
the  body  denotes  the  outward  side  of  the  whole  person  as  a  created  being. 
In  1QH  VIII  32ff  and  Matt  v  29f  these  two  ideas  are  joined  such  that  the 
14 
body  as  a  totality  is  now  implicated  in  individual  member-functions.  if 
this  approximates  the  Greek  idea,  it  has  a  different  basis.  The  body  and 
members  describe,  not  an  organism  distinct  from  the  person,  but  the  person 
himself  from  different  perspectives:  the  person  who  acts  in  specific  func- 
tions,  and  the  person  who  passively  shares  in  the  result  of  his  own  actions. 
Something  like  this  is  at  work  in  I  Cor  xii.  The  starting  point  is 
God's  will.  For  instance,  the  hand's  importance  rests  ultimately  on  God's 
placement  of  this  member  in  the  body.  Any  further  implication  that  it  is 
needed  for  gathering  food,  etc.,  reflects  God's  intended  unity.  This  has 
even  more  force  when  the  contact  point  between  members  and  body  is 379 
recognized  to  be  the  person  whom  God  has  created.  The  unity  of  the  body 
members  expresses  the  God-willed  integration  of  the  person  with  the  total- 
ity  of  his  created  capacities,  i.  e.  with  his  body.  So  in  line  with  this 
Paul  begins  with  the  God-willed  unity  of  the  person  who  is  this  Body. 
The  Body  of  Christ  image,  then,  expresses  both  unity  with  Christ  and  unity 
between  his  members  as  the  God-willed  unity  of  the  Corporate  Christ. 
(4)  This  twofold  unity  is  a  spiritual  unity.  According  to  vs.  11 
the  one  Spirit  operates  all  the  gifts  and  distributes  them  to  believers. 
The  synthesis  of  body  member  and  function  plainly  corresponds  to  the  be- 
liever  and  his  spiritually  endowed  role  in  the  Church.  This  spiritual 
dynamic  is  reflected  concretely  in  baptism  and  perhaps  also  in  the  eucha- 
rist  (xii  13).  15  Thus  Paul  roots  spirituality  in  the  redemptive  acts 
wherein  Christ  is  declared  Lord  and  the  sacrament(s)  wherein  the  believer 
confesses  this  Lordship.  The  Spirit,  then,  is  the  sanctifying  and  crea- 
tive  power  of  God  that  cleanses  and  refreshes  believers,  enlivening  and 
inspiring  fellowship  in  the  Church.  Christ  is  not  identified  with  the 
Spirit  in  Greek  fashion  as  the  soul  of  the  body.  16  The  Spirit  relates  to 
the  Body  as  the  divine  gift  that  enables  a  person  as  a  body  to  serve  God 
in  all  his  member-functions.  This  is  turned  inward  here;  such  service 
demands  recognition  of  the  order  and  unity  that  God  has  established  in  the 
Body.  So  the  Spirit  is  the  power  whereby  members  are  united  to  the  total- 
ity  that  is  Christ's  Body  and  the  agent  whereby  Christ  acts  towards  his 
Body  through  the  Spirit-given  functions  of  individual  members. 
Rom  xii  4-5:  xcLO&Eep  Y&P  6,  v  ý,  vt  c6uaTL  TEoXX&  u6XT1  6)colicv, 
T&  8ý  U6XTJ  MjVTOL  06  TfiV  CL6TfiV  EXEL  TEPULELV,  OOTWQ  Ot  nOXXOL  EV 
03U6  6CYUEV  tV  XPLCFTq)j  T6  6ý  XCLO'  F-Zc  &XXýX(av  4ýAn.  In  vs.  3 
Paul  warns  against  pride  and  self-conceit  and  urges  all  to  take  up  the 
responsibility  that  God  has  given  them,  no  more,  no  less.  The  sense  of  a 
divine-willed  proportion  and  harmony  is  echoed  here:  txdLcr-rW  cbr.  6  Oe6g 
tU6PLGe1V  JLýTPOV  TtCCFTCCJQ.  In  vss.  6-8  he  discusses  the  x(xpCcrLLa-rcL, 
and  how  one  should  not  overstep  one's  gift.  Thus  the  passage  is  similar 
to  I  Cor  xii  and  presents  much  the  same  viewpoint.  We  note  in  passing  how 
the  u6Xrl  are  now  clearly  defined  by  their  TtpdELV,  and  also  that 
solidarity  between  members  is  expressed  as  &XXýXwv  ji6Xn.  But  notably, 
we  no  longer  find  cralioL  XPLa-ro'D  but  Ev  cC)iicL  6cyuev  6V  XPLCTO.  Does 
this  mean  that  the  "one  body"  is  not  the  Body  of  Christ?  Compared  to 
I  Corinthians  the  ca4a  XpLcr-rofJ  concept  is  plainly  less  pronounced.  The 
words  might  simply  indicate  that  this  Body's  unity,  unlike  that  of  a  polis 
or  the  cosmos,  lies  in  their  common  relation  to  Christ.  However,  we  can- 
not  simply  dismiss  the  texts  of  I  Corinthians  (even  if  the  Romans 380 
themselves  were  not  aware  of  them),  for  they  reveal  Paul's  mindset 
towards  the  Church  and  the  twofold  unity  implied  in  the  Body  concept. 
Thus  the  Body  which  they  are  in  Christ  is  none  other  than  Christ's  Body. 
The  grammatical  formulation  here  was  probably  chosen  to  emphasize  the 
Body's  unity  while  avoiding  the  awkward  phrase  "one  Body  of  Christ.  , 
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Paul's  usage  raises  several  questions:  (a)  Does  Paul  apply  the 
image  to  the  local  congregation  or  the  universal  Church?  While  I  Cor  xii 
and  Rom  xii  clearly  concern  the  local  situation,  Paul  probably  applies 
a  universal  concept,:  to  his  readers'  special  needs.  In  support  of  this  we 
note  how  the  Body  image  is  closely  associated  with  baptism  and  the  euchar- 
ist  (I  Cor  x  17,  xii  13,  cf.  A  29).  These  sacraments  reflect  the 
believer's  involvement  in  Christ's  redemptive  acts  and  cannot  be  limited 
to  the  local  congregation.  Also,  if  we  limit  the  image  to  the  local 
church,  we  must  take  seriously  the  possibility  that  Christ  has  more  than 
ope  Body.  We  find  it  more  likely  that  the  blLeUc  of  I  Cor  xii  27  refers 
to  the  Corinthians  as  h  9xxX1jcrCoL  ToG  Oeoirj  -vt  o0o-a  tv  rcopL'V.  Dýp 
(I  Cor  i  2).  Thus  even  as  they  are  a  manifestation  of  the  whole  Church  as 
it  is  at  Corinth,  so  too  are  they  Christ's  Body  as  it  is  at  Corinth.  18 
(b)  Is  the  Body  of  Christ  a  metaphorical  or  ontological  description 
of  the  Church?  In  I  Cor  xii  and  Rom  xii  the  use  of  xovDaTz  ep  /o  OT  (A)  (c 
indicates  that  a  comparison  is  made.  Perhaps  the  comparison  is  between 
two  kinds  of  bodies,  At  the  time  there  were  bodies  other  than  human  ones 
suth  as  armies,  houses,  -or  the  cosmosP  But  more  likely  the  comparison 
is,  beUeentwo  dimensions  of  personhood,  the  Church  as  the  corporate 
totality'Vf  Christ  and  -A  body  as  the  outward  manifestation  of  ai  person. 
This  was  facilitated-,  by:,  f  illing-the  po*l-i-ti,  ca'l  metaphor  with  Semitic-assump- 
t4ons.  -^Pjut.  the  Church  is  plainly  not  a  human  body.  If-the  Church  is 
not  a  human  body,  then  it  is  not  in  any  literal  or  historical  sense  the 
crucified  body  of  Jesus.  Possibly  it  could  be  the  resurrection  body  of 
Jesus,  since  one  may  speculate  as  to  its  exact  character.  But  as  baptism 
implies  a  union  not  simply  with  the  resurrected  Christ  but  with  the  cruci- 
fied  Jesus,  this  solution  does  not  suffice.  We  can  say  that  the  Church  is 
in  the  crucified  and  resurrected  Jesus;  we  might  even  say  that  the  Church 
that  is  in  this  crucified  and  resurrected  body  is  itself  a  body  having  its 
unifying  principle  in  that  selfsame  crucified  and  resurrected  body;  but 
we  cannot  say  that  it  is  this  crucified  and  resurrected  body  without 
making  a  formidable  leap.  20  It  is  best,  then,  to  regard  the  image  as  an 
21  interaction  metaphor.  The  image  evokes  a  series  of  associations  that 
interact  with  our  understanding  of  the  Church  and  so  influence  our  percep- 
tion  of  its  reality.  The  associations  usually  evoked  by  the  Hellenistic 381 
metaphor  are  now  enhanced  and  informed  in  that  the  Body  of  Christ  points 
to  the  particular  person  whose  bodily  acts  are  determinative  for  the  life 
of  the  whole.  The  Body  of  Christ,  then,  depicts  not  a  society,  but  a 
corporate  personality. 
(c)  What  is  the  origin  of  Paul's  crC)wx  XpLcrToO  concept? 
22  The 
question  affords  no  easy  answer.  If  in  his  anthropology  Paul  reflects 
his  OT  heritage,  the  same  cannot  be  said  in  any  direct  manner  about  C34a 
XPLcrroG.  The  few  approximations  that  appear  in  the  Hebrew  Bible  and  LXX 
are  insufficient  to  explain  Paul's  terminology.  This  has  forced  scholars 
to  look  elsewhere  for  the  image's  conceptual-linguistic  background. 
Some  scholars  seek  the  concept's  origin  in  popular  Hellenistic  ideas 
that  depict  a  society,  state,  or  the  cosmos  as  a  body.  23  But  while  this 
background  helps  explain  the  interrelation  of  Church  members,  it  does  not 
clarify  the  deeper  idea  of  their  relation  with  Christ.  For  Paul,  the 
Church  is  not  simply  a  "body,  "  but  the  "Body  of  Christ,  "  i.  e.  the  body  of 
a  person, 
24  An  adequate  model  for  this  unity  between  Christ  and  Church 
characterizes  most  other  efforts  to  explain  the  concept's  origin. 
Linguistic-conceptual  parallels  are  sought  in  varied  sources:  Apocalyti- 
cism,  Gnosticism,  Rabbinic  Adam  speculation,  Paulls'Damdscuý  experience  , 
Semitic  corporate  personality,  the  eucharistic  loaf,  the  Bride  of  Christý5 
Generally  each  background  can  be  criticized  on  the  lack  or  lateness  of 
linguistic  parallels  and/or  material  differences  in  the  conceptual  frame- 
work.  But  if  there  is  no  completely  satisfactory  solution,  there  has  been 
progress,  Several  points  about  the  ongoing  discussion  can  be  made: 
(1)  There  has  been  a  shift  in  understanding  what  the  search  for  the 
"origi.  n"  means. 
26  Most  scholars  now  recognize  the  inadequacy  of  simply 
pointing  to  a  linguistic  parallel  and  thinking  the  problem  solved.  There 
is  growing  recognition  that  several  factors  were  at  work.  The  idea  is  a 
Pauline  creation  at  least  in  that  Paul  uses  the  expression  uniquely. 
(2)  Congruent  with  this  methodological  shift,  scholars  have  sought 
to  understand  the  concept  in  relation  to  Paul's  Christology.  This  step 
began  with  earlier  gnostic  proposals,  but  was  inevitable  once  the  deficien- 
cy  of  the  Hellenistic  metaphor  was  seen.  Here  progress  has  been  made  in 
viewing  the  idea  from  Semitic  corporate  personality. 
27 
(3)  There  are  factors  for  which  every  theory  must  account. 
28 
(a)  Paul's  use  of  cr3j.  Lcx  is  often  synonymous  with  cydLpE,  even  denoting  a 
person's  solidarity  with  another.  (b)  Paul  does  use  the  Hellenistic  meta- 
Phor.  His  use  is  unique,  but  the  Hellenistic  concept  does  form  a  bridge 
between  himself  and  his  readers.  (c)  Paul  twice  (I  Cor  x  17,1  Cor  xii  13) 
and  perhaps  a  third  time  (I  Cor  xi  29)  uses  the  idea  along  with 382 
sacramental,  language.  If  this  is  an  unlikely  source  for  the  idea,  any 
solution  must  at  least  explain  the  congeniality  of  the  cQ4a  XpLCT-rofJ 
concept  and  the  sacraments.  (A)  As  (c)  suggests,  the  idea  must  be  set  in 
the  broader  context  of  Paul's  thinking  about  Christ  and  the  Church.  Here 
an  adequate  conceptual  model  is  necessary  to  explain  the  related  phrases 
and  ideas  that  point  to  the  same  underlying  reality.  Of  the  diverse  pro- 
posals  we  find  Semitic  corporate  personality  the  most'likely  candidate. 
The  idea  is  broad  enough  to  embrace-a  variety  of  Christological  and 
ecclessiological  formulations,  and  narrow  enough  to  give  this  variety  a 
conceptual  cohesion.  (e)  Finally,  c65=  XPLOT06  evokes  a  two-dimensional 
image  of  unity:  (i)  unity  with  Christ  and  (ii)  unity  in  Christ.  The 
"unity  in  Christ"  may  be  further  divided  into  "equal  solidarity"  and 
"interdiversity.  "  Only  the  latter  is  necessarily  linked  to  the  Hellenis- 
tic  metaphor.  Thus,  a  solution  which  explains  both  the  Christian's 
solidarity  with  Christ  and  with  his  fellow  Christians  is  preferable  over 
that  which  explains  just  one  or  the  other.  Again  the  category  of  corpor- 
ate  personality  points  in  the  right  direction. 
The  Body  of  Christ  concept  is  developed  in  Colossians.  29  In  the 
changed  situation  the  stress  now  falls  on  the  unitý  between  Christ  and 
the  Church.  The  equation  cr5pa  =  6xxX-ncrCcx  is  now  made  explicit  re- 
garding  the  Church  universal  (contrast  I  Corinthians  and  Romans).  But 
the  social  aspect  is  not  missing  (1  24,  ii  19,  iii  15)  and  the  image 
retains  its  inward  perspective.  Even  when  the  Body  grows  (ii  19),  it 
grows  together  in  its  unity  with  and  in  Christ.  Thus  the,  new  motif  of 
growth  reflects  the  familiar  theme  of  a  twofo  ld  unity  with  Christ  and 
between  believers.  Also.  new  is  the  stress  on  Paul's  role  in  the  Body 
(i  24).  What  Paul  suffers  in  his  flesh,  helps  fill  the  quota  of  Messianic 
woes  that  the  community  must  endure  before  Christ  returns  in  glory.  Here 
service  to  Christ  is  defined  as  service  on  behalf  of  his  Body,  the  Church. 
If  Paul's  special  function  is  accented,  the  Body  image  itself  suggests 
that  his  is  not  the  only  role.  All  Christians  are  to  put  on  love  and 
allow  Christ's  peace  to  rule  in  their  hearts.  To  this  responsibility 
they  are  summoned,  not  as  isolated  individuals,  but  as  living  body  members 
united  to  Christ  and  one  another  (iii  15).  30  As  in  I  Corinthians  and 
Romans  the  idea  points  inwardly  to  the  Body  as  the  recipient  of  its 
members'  functions. 
Of  course,  the  most  striking  new  feature  is  the  designation  of  Christ 
as  h  xccpcLXfi  Tou  a(Bua-roc  txxxnatoLc 
.; 
(i  18).  That  the  author 
moves  so  easily  from  Head/Body  (1  18)  to  "his  Body"  (1'24)  suggests  that 
both  places  present  the  same  concept  from  different  perspectives.  The 383 
Head/Body  defines  what  it  means  to  say  the  Body  is  Christ's.  As  the  Body 
member  par  excellence,  the  Head  rules  as  the  Body's  source  and  goal,  pro- 
viding  unity  and  life-support  and  hence  promoting  growth  (ii  19).  '  We 
suggest  the  author  has  conflated  previous  Pauline  ideas  about  the  Head 
and  the  Body.  Once  Christ  was  labeled  xc(pcLXA  and  the  Church  (:  ZýLa 
XPLCF'rOrJ  , 
it  is  natural  in  view  of  popular  ideas  that  the  two  would 
eventually  be  joined.  But  how  are  they  joined?  Does  cZ51ia  now  mean 
trunk  in  relation  to  xeQaAA,  or  is  the  conflation  only  superficial  and 
non-organic?  There  is,  however,  a  third  possibility.  Both  Paul's  Head 
and  Body  concepts  show  Semitic  influence.  If  Colossians  brings  these  two 
togeth&,  could  not  the  ensuing  relation  also  reflect  Semitic  assumptions? 
If  so,  Head  and  Body  may  be  organically  related  in  that  they  represent  the 
whole  person  from  different  perspectives.  Since  Ephesians  may  or  may  not 
depend  on  Colossians,  we  leave  this  question  open  here.  But  it  receives 
further  attention  regardi,  ng  Ephesians.  31 NOTES  TO  THE  INTRODUCTION 
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391bid.  52f. 
4  OSchlier,  "Die  Kirche  nach  dem  Brief  an  die  Epheser,  "  in  Die  Kirche 
im  Epheserbriefe,  H.  Schlier  and  P.  V.  Warnach,  82-104,  esp.  84-85.  This 
shift  is  also  present  in  his  commentary,  90-96.  That  Schlier  perhaps  had 
Percy's  criticism  in  mind  is  suggested  by  Colpe,  BZNW  26:  175. 
41  Schlier,  92. 
42  Mussner,  Christus,  Das  All  und  die  Kirche,  113-73  (cited  as  CAK). 
43  A  "Corps,  T9te  et  Plerome  dans  les  Epttres  de  la  Captivite,  "  RB  63 
(1956)  5-44  (trans.  in  Jesus  and  the  Gospel  11  51-92).  (References  are  to 
the  French  article.  ) 
441bid.  24. 
45Ibid.  25ff. 
46,, 
ZaUa  X13tcyrof3  im  Epheserbrief,  "  EvTh.  20  (1960)  457. 
47Schweizer  has  written  extensively  on  the  subject:  "Die  Kirche  als 
Leib  Christi  in  den  Paulinischen  Homologumena,  "TLZ  86  (1961)  161-74;  "Die 
Kirche  als  Leib  Christi  in  den  Paulinischen  Antilegomena,  "TLZ  86  (1961) 
241-56;  "The  Church  as  the  Missionary  Body  of  Christ,  "  NTS  8  (1961)  1-11 
(refs.  to  German  articles  are  cited  from  Neotestamentica,  272-316); 
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The  Church  as  the  Body  of  Christ;  TDNT  VII  1024-44,1045-94. 
48  Schweizer,  NTS  8:  10. 
49  Schweizer,  TDNT  VII  1078. 
50  Colpe,  BZNW  26:  176. 
NOTES  TO  CHAPTER  I 
1P.  T.  O'Brien,  "Ephesians  I:  An  Unusual  Introduction  to  a  New 
Testament  Letter,  "  NTS  25  (1978/79)  504. 
2Van  Roon,  111f. 
3  In  adopting  the  longer  reading  B.  Metzger  (A  Textual  Commentary  on 
the  Greek  New  Testament,  602)  states:  "The  shorter  reading  xcLL  -rhv  eCc 
TE&V-reC;  _V06C:  4yCOLQ  (P46  m*  ABP  33  1739  al)  appears  to  be  the  result 
of  an  accident  in  transcription,  occasioned  by  homoeoarcton  (-rfiv...  -rAV)J" 
4. 
Ev  6nLyv6creL  a6ToG  is  best  taken  with  vs.  18.  Cf.  Gnilka,  90. 
5Scott,  155. 
6The 
grammatical  disposition  of  xcL-r&  . -rhv  tvtpYcLav  is 
disputed.  It  was  popular  among  older  commentators  to  attach  it  to  -robg 
nLcr-re6ovTcLg,  thus  indicating  the  basis  of  faith  (see  Meyer  for  discus- 
sion).  But  this  view  introduces  a  rather  abrupt  change  of  subject,  i.  e. 
the  origin  of  faith  (cf.  Abbott),  and  also  requires  the  ensuing  discussion 
to  be  subservient  to  a  subordinate  participle.  This  would  be  extremely 
awkward.  Another  view  takes  the  phrase  with  -rL  -rb  t)TEep0cUXov  lieyt,  -oc 
x.  -r.  X.  In  this  case  it  describes  the  power  at  work  in  believers  as  that 
which  "corresponds"  to  God's  working  in  Christ  (Alford;  also  apparently 
Beare,  Bruce,  and  Schlier).  A  third  possibility  is  to  allow  some  connec- 
tion  with  etr.  -r6  eC66vcxt,  61idg.  Here  xcx-r&  -rýv  tvtpycLcLv 
denotes  the  basis  of  knowing  the  preceding  statement.  This  allows  the  en- 
'suing  discussion  to  center'upon  God's  act  in  Christ  as  an  act  of  revela- 
tion.  Meyer  confines  this  to  "knowing  what  is  the  power,  "  while  Gnilka 
takes  it  with  all  three  -rCC  clauses.  Abbott  thinks  it  matters  little  to 
decide  the  point.  On  the  whole  we  favor  the  third  alternative  since  our 
knowing  the  power  at  work  in  us  does  not  simply  correspond  to  God's  work 
in  Christ,  but  also  has  its  basis  in  this  act.  The  distance  between 
CC86VCLL  and  the  xcvr(i  phrase  is  not  really  an  insurmountable  objection, 
since  the  idea  of  knowing  is  clearly  carried  to  each  -rCC  clause.  Whether 
the  xcx-rdL  phrase  belongs  to  all  three  adjuncts  remains  an  open  question. 389 
7  This  reflects  Semitic  thinking.  Cf.  Pederson,  Israel  1-11,115: 
"The  Israelite  does  not  argue  by  means  of  conclusion  and  logical  progress. 
His  argumentation  consists  in  showing  that  one  statement  associates  itself 
with  another,  as  belonging  to  its  totality.  "  See  Appendix  A,  333  n.  7. 
8  Gnilka  considers  h4e%  at  vs.  3  to  reflect  a  "Bekenntnisstil.  11  It 
is  true  that  hiie%  TE&v-rcc  should  not  be  confined  to  Jewish  Christians. 
Still,  it  cannot  exclude  them  ("Bekenntnisstil'Inot  withstanding),  which 
is  important  in  view  of  the  strong  contrast  that  emerges  between  Gentiles 
and  Jews  in  vss.  Uff.  The  change  from  blieCc  to  hue%  shows  the 
author's  identification  as  a  Jew  with  the  plight  of  his  Gentile  readers. 
If  Paul  is  not  the  author,  the  author  (whether  Gentile  or-Jewish)  is 
speaking  through  his  Jewish  teacher.  Contrast  Mittonj  See  also  R.  A. 
Wilson,  "'We'  and  'You'  in  the  Epistle  to  the  Ephesians,  "  Studia  Evangeli 
11  676-80.  The  idea  is  probably  present  in  1  11;  see  O'Brien,  NTS  25:  513, 
n.  64,  who  offers  a  brief  list  of  the  alternatives. 
9  Cf.  Gnilka,  118;  Schlier,  109. 
1OWe 
speak  of  an  "exaltation"  as  a  shorthand  expression  for  "resur- 
rection  and  sessi.  on.  ..  "  Barth  (232-38)  and  Mitton  (88-90)  discuss  the 
resurrection  separately  from  the  session.  This  is  informative,  but  over- 
looks  the  unity  of  the  enthronement  picture.  Resurrection  and  session 
are  two  dimensions  of  one  movement  (see  below  p.  36). 
11  A  variant  reading  of  vs.  5,  cruveCwoTEoCnaev  tv  'rý)  XpLo-rrp  (p  46 
U  Bc  vgcl),  and  the  undisputed  reading  of  vs.  6,  have  led  Scott  (164)  and 
Barth  (220)  to  see  the  verse  combining  unity  between  Gentiles  and  Jews 
and  unity  with  Christ.  But  the  variant  probably  arose  from  dittography 
(Metzger,  Textual  Commentary,  602).  This  conclusion  is  supported  by  the 
general  use  of  cruv-compounds  in  the  Pauline  Corpus  (see  n.  13  below)  and 
the  context  (see  Schlier  and  Gnilka).  As  the  parallels  with  i  20ff.  sug- 
gest,  the  author  stresses  participation  in  God's  act  in  Christ.  We  agree 
that  this  event  includes  all  believers  and  has  social  implications;  but 
these  do  not  come  into  proper  view  until  ii  11. 
12  For  discussion  and  literature*see  Best,  44-64  and  Grundmann,  TDNT 
VII  786-93;  T.  C.  Tannehill,  Dying  and  Rising  with  Christ. 
13  The  "in  Christ"  formula  is  frequent  in  Ephesians  and  a  uniform  in- 
terpretation  may  be  impossible.  See  Bultmann,  'Theology  of  the  NT  II 
177;  Barth,  69-71;  Gnilka,  66-69;  J.  A.  Allan,  "The  'In  Christ'  Formula  in 
Ephesians,  "  NTS  5  (1958/59)  54-62;  also  in  general  Best,  1-33;  and  Oepke, 
TDNT  11  541-43.  In  Ephesians  the  formula  appears  often  in  the  threefold 
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arrangement:  God  does  x  to  us  in  Christ  (cf.  Gnilka,  67;  Barth,  70;  Best, 
5).  While  some  scholars  (e.  g.  Allan)  take  this  in  a  purely  instrumental 
sense,  the  idea  of  incorporation  isprobably  present.  Bultmann  (11  177) 
states  with  regard  to  t  4:  "'Chosen'in  Christ'  seems  to  have  a  special 
meaning:  through  the  fact  that  Christ  was  chosen  before  all  time  by  God, 
believers  in  him  are  also  chosen.  "  Cf.  Barth,,  -78  (on  i  3)  and  Best,  5. 
Union  with  Christ  is  actually  the  presupposition  of  the  instrumental  di- 
mension:  God  does  x  to  Christ  and  hence  to  us  by  virtue  of  our  union  with 
Christ. 
14  This  uniqueness  is  reflected  in  vs.  6  by  omitting  6-v  8eECqt  cLO-ro(3 
and  6TEepdvca  TEcLaft  x.  -r.  X.  and  including  9V  XPLCTTý  *171a0a,  Believ- 
ers  are  not  only  with  Christ,  but  in  him,  making  Christ  distinct  as  the 
Lord  of  their  life.  Cf.  Abbott,  50,  At  ii  10  believers  are  said  to  be 
"created  in  Christ"  and  in  ii  15,  Christ  creates  the  Gentile  and  Jew  in 
himself  with  one  new  kind  of  man  in  view  (see  below  Ch  11,132-35).  Cf. 
Eph  v.  14. 
15  Barth,  236.  This  was  believed  to  have  happened  to  Enoch,  Elijah, 
and  others, 
16Tannehill  in  Dying  and  Rising  with  Christ  shows  how  the  "with 
Christ"  motif  depicts  the  believer's  eschatological  transferal  from  the 
old  aeon  of  Adam  to  that  new  aeon  of  Christ.  While  Tannehill  does  not 
discuss  Eph  ii  in  detail,  the  same  general  network  of  ideas  is  probably 
operative.  The  act  in  view  affects  not  only  man's  moral  and  spiritual 
condition,  but  his  position  before  God  and  in  the  world. 
17  For  this  translation  of  -r6xva  6pyft  see  Abbott,  '  44f. 
18The  believer's  exaltation  becomes  visible  in  a  renewed  moral  vitali- 
ty.  The  moral  dimension  emerges  in  TEcLpcvrcA)4acrLv  (ii  1,5),  dLtLapTC(XLQ 
(ii  1)9  8PYOLQ  4YCL,,  DOUQj  TEEPOWLT&O  (Ji  2,10)  and  &vcLcr-rP&Pca(ii  3). 
19 
E.  g.  Schlier,  Conzelmann,  Gnilka.  Cf.  Col  ii  12  (also  Rom  vi  3f; 
Tit  iii  5,  Jn  iii  5),  Unlike  Col  ii  12,  our  text  does  not  mention  baptism, 
nor  is  dying  or  being  buried  with  Christ  referred  to  (though  this  may  be 
implied),  Also  unlike  Colii  12  (cf.  Rom  vi  3-4),  the  author  uses  active 
rather  than  passive  verb  forms.  In  this  our  text  is  like  II  Cor  v  14, 
where  little  justifies  a  reference  to  baptism,  Schille  (FrOhchristliche 
Hymnen,  57f)  and  J,  T.  Sanders  ("Hymnic  Elements  in  Ephesians  1-3,  "  ZNW  56, 
1965j  214-32)  think  a  bapti.  smal  hymn  underlies  the  text,  But  it  is  a 
large  step  from  linking  a  hymn  to  a  rite,  to  identifying  the  hymn's  content 
with.  the  rite  i'tself, 391 
20  Barth,  232ff.  Barth  distinguishes  this  from  baptism. 
21Barth,  232ff.  The  closer  parallels  in  the  Pauline  Corpus,  esp-.  -- 
Col  ii  12  restate  the  question  more  than  answer  it. 
22M.  Fischer,  Tendenz  und  Absicht  123ff.  Cf.  Bultmann,  I  140ff. 
23Schlier,  111;  cf.  also  Kgsemann,  'Leib,  143;  Schille,  Hymnen,  57f; 
Conzelmann,  Dibelius-Greeven.  To  link  the  heavenly  ascent  and  baptism 
Schlier  turns  to  the  O.  Sol  (e.  g.  xi  lff).  Not  all  scholars  concur  with 
Schlier  in  his  lIgnostic"  interpretation  of  the  O.  Sol.  (see  J.  H. 
Charlesworth,  "The  Odes  of  Solomon  -  Not  Gnostic,  "  CBQ  31,1969,357-69) 
or  its  linking  of  the  heavenly  ascent  and  baptism  (see  D.  E.  Aune,  The 
Cultic  'Setting  of  Realized  Eschatolo2y,  166-74). 
24  P.  Pokorny".  "Epheserbrief  und  Gnostische  Mysterien,  "  ZNW  53  (1962) 
160-94  (174). 
25  Pertinent  to  this  discussion,  though  not  directly  concerned  with 
Eph  ii  4-7  are  Best,  46-58,  and  Tannehill,  70f. 
26  Cf.  Barth,  236  n.  134.  See  also  Mussner,  CAK,  91-94. 
27Mussner,  CAK,  93f.  Cf.  also  Ed.  Schweizer,  "Dying  and  Rising  with 
Christ"  in  New  Testament  Issues,  ed.  R.  Batey,  176;  Tannehill,  14-20,71f,  Al- 
though  A.  Schweitzer  does  not  deal  with  Eph  ii  4-7  his  chapter  on  dying 
and  rising  with  Christ  in  The  Mysticism  of  Paul  the  Apostle,  101-40,  pro- 
vides  pertinent  material. 
28  Mussner  (LAK,  93)  cites  e.  g.  Dan  vii  27,1  En  cviii  12;  Wis  v  15f; 
Rev  iii  21. 
29  Mustner,  "Contributions  Made  by  Qumran  to  the  Understanding  of  the 
Epistle  to  the  Ephesians,  "  in  LQ,  159-78;  see  also  Gnilka,  123ff;  Aune, 
Cultic  Setting,  30-44;  and  also  (unavailable)  H.  W.  Kuhn,  Enderwartung 
und  Gegenw8rtiges  Heil  (SUNT  4)  44-188. 
30Mussner,  PQ,  175. 
31Cf.  Gnilka,  126. 
32  See  Appendix  A.  332-39. 
33  Coutts,  NTS  4:  205.  Cf.  Macpherson,  162f. 
34  The  correlation  of  Urzeit  and  Endzeit  in  Jewish  theology  has  long 
been  recognized.  See,  e.  g.  the  important  study  of  H.  Gunkel,  Schdpfung 
und  Chaos  in  Urzeit  und  Endzeit,  367-71.  See  also  J.  Jeremias,  TDNT  V 
765-73;  Aune,  Cultic  Setting,  37-44;  G.  von  Rad,  Old  Testament  Theolo2y  II, 
(cont.  ) 392 
169f;  R.  H.  Charles,  Eschatology:  '  The  Doctrine'of'a'FutUre  Life  in 
Israel,  Judaism  and  Christianity,  316-18.  The  relation  of  this  to 
Christology  has  been  variously  assessed;  see  the  results  of  B.  Murmelstein, 
"Adam,  ein  Beitrag  zur  Messiaslehre,  "  WZKM  35  (1928)  242-75l  36  (1929) 
51-86;  Cullmann,  The  Christology  of  the  New  Testament,  137-53,166-81;  and 
R.  Scroggs,  The  Last  Adam.  The  issue  centers  on  the  influence  of  an 
Urmensch-redeemer  myth  which  Murmelstein  and  Cullmann  essentially  affirm 
and  Scroggs  ultimately  denies.  We  agree  with  Scroggs  (xv)  that  the  influ- 
ence  of  a  Primal  Man  myth  is  at  best  secondary.  Scroggs  overlooks  how 
the  correlation  between  Urzeit  and  Endzeit  provides  a  framework  for  com- 
paring  Adam  and  the  Messiah.  If  the  Messiah  is  merely,  in  Scroggs'  words 
(57),  "a  symbol  for  God's  act"  in  the  days  of  the  Messiah,  we  still  have 
in  this  a  conceptual  basis  for  an  Adamic  Christology.  For  in  an  atmos- 
phere  which  correlated  Urzeit  and  Endzeit  and  saw  the  occurrence  of  the 
Messiah  as  an  initiation  of  the  Endzeit,  the  Messiah,  once  he  was  consid- 
ered  to  have  a  specific  character,  mission  and  function,  would  naturally 
be  compared  to  the  character,  mission  and  function  of  the  main  figure  of' 
the  Urzeit  Adam.  Whether  this  correlation  between  Adam  and  the  Messiah 
actually  appeared  outside  Christianity,  is,  then,  less  important  than  that 
the  seeds  for  the  correlation  already  existed  ('though  some  such  correla- 
tion  probably  did  exist,  as  hinted  in  TLev  xviii).  More  importantly  by 
the  time  of  Ephesians  the  undisputed  letters  of  Paul  had  already  estab- 
lished  this  correlation  (Rom  v;  I  Cor  xv;  and  probably  Phil  ii  5-11).  The 
Gospel  tradition  also  seems  aware  of  it  (cf.  Mk  1  13;  Lk  111  38);  see 
Jeremias,  TDNT  1141.  Some  scholars  link  the  Son  of  Man  conception  and 
the  Pauline  last  Adam  conception.  For  discussion  see,  e.  g.  M.  Black,  "The 
Pauline  Doctrine  of  the  Second  Adam,  "  SJT  7  ('1954)  170-79;  Cullmann 
, 
Christology,  166ff;  Jeremias  TDNT  I  142f;  Colpe,  TDNT  VIII  470ff;  Borsch, 
The  Son  of  Man  in  Myth  and  History,  240ff;  Marshall,  The  Origins  of  New 
Testament  Christology,  78;  T.  W.  Manson,  The  Teaching  of  Jesus,  233f.  See 
also  A.  Vdgtle,  "Der  I  Menschensohn'u.  die  Paul.  Christologie,  "  Studium 
Paulinorum  Congressus  Internat.  Catholicus  (1961)  212-14;  and  for  a  nega- 
tive  view  Scroggs,  102. 
35  Aune,  Cultic  Setting,  37-44. 
36  Conzelmann,  63;  Dibelius-Greeven,  64. 
37  Schille,  Hymne  ,  103  n.  4;  R.  Deichgräber,  Gotteshymnus  und  Christo- 
hymnus  in  der  frühen  Christenheit$  161-65;  J.  Ernst,  Pleroma  und  Pleroma 
Christi￿105-8. 
38  J.  T.  Sanders,  ZNW  56:  214-32;  Barth,  153f. 393 
39Sanders,  ZNW  56:  220.  He  interprets  these  texts  in  terms  of  a 
gnostic  redeemer  myth. 
40  Deichgrdber,  Gotteshymnus,  162. 
4'Gotteshymnus,  161;  Barth  (153)  calls  it  a  resurrection  Psalm. 
42Gotteshymnus,  161. 
43Sanders,  ZNW  56:  220, 
44  Schille,  Hymnen,  103  n.  4. 
45  Deichgrdber,  Gotteshymnus,  164. 
NOTE:  Numbers  skip  from  45  to  48. 
48  We  leave  open  whether  Eph  i  20ff  literarily  depends  on  I  Cor  xv  20ff, 
or  shares  a  common  tradition. 
49  Deichgrgber,  Gotteshymnus,  165;  Schille,  Hymnen,  103  n.  4. 
50  Barth,  154. 
5'Ernst,  107. 
52  For  these  and  other  criteria  for  discerning  hymns,  see  Schille, 
Hymnen,  16-20;  Barth,  7;  and  Martin,  Foundations  11,260-61. 
53  Sanders  (ZNW  56:  220-23)  offers  a  complex  thesis.  He  notes  the  cor- 
relation  between  Eph  i  20ff  and  ii  4ff,  and  suggests  that  both  passages 
rely  on  Col  ii  9ff.  While  Col  ii  9ff  may  not  be  a  hymn,  its  mention  of 
baptism  evinces  a  liturgical  background.  That  Eph  i  20ff  is  so  closely 
related  to  both  I  Cor  xv  20ff  and  Col  ii  12ff  is  for  Sanders  "evidence 
enough  to  show  that  elements  that  originally  belonged  to  the  preaching 
could  be  taken  into  liturgy"  (222).  But  while  Sanders  believes  that  both 
Eph  i  20ff  and  ii  4ff  bear  hymnic  features,  he  leaves  open  whether  our 
author  drew  on  an  independent  Christian  hymn  (which  also  underlies  Col  ii) 
or  has  worked  his  statements  into  a  hymnic  form  (223).  Gnilka  (93f)  also 
argues  that  Church  instruction  has  been  adapted  to  liturgical  use  and 
stresses  our  text's  dependence  on  I  Cor  xv  20ff.  His  solution  approaches 
Sanders'  second  alternative.  But  for  Gnilka  the  situation  is  much  more 
fluid.  He  does  not  mention  dependence  on  Col  ii  9ff;  nor  does  he  speak 
of  its  1,1hymnic  form,  "  but  of  a  Christian  creed  whose  form  has  not  alto- 
gether  crystallized. 
54  Cf.  Gnilka,  93f.  While  Gnilka  speaks  of  a  "Credo,  "  we  prefer 
"hymnic  form.  "  The  distinction  between  creeds,  hymns  and  liturgies  is 
not  clearcut  in  NT  scholarship.  See  Bultmann,  "Bekenntnis  und  Lied-' 
fragmente  im  ersten  Petrus,  "  Coniectanea  Neotestamentica  11  (1947)  9 
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(quoted  in  Martin,  Foundations  11,260).  According  to  Bultmann,  creeds 
are  generally  shorter  and  narrower  in  scope  than  hymns.  Perhaps  the 
broader  rubric  "liturgy"  or  "liturgical  poetry"  would  best  describe  Eph  i 
20-23.  But  to  help  distinguish  this  from  liturgical  prose,  the  term 
"hymn,  "  despite  its  rather  broad  application,  is  still  useful. 
55  Sanders,  ZNW  56:  216. 
561bid. 
570T 
poetry  and  hymnic  literature  is  characterized  by  the  thought 
paralleltsm  of  its  lines,  This  has  been  recognized  Once  Robert  Lowth's 
classic  De  Sacra  Poesi  Hebraeorum  PraeleCttones  (1753)  (trans.  in  1829  by 
G.  Gregory).  More  recently  the  importance  of  word-pairs  as  the  dominant 
element  of  this  parallelism  has  been  accented;  see,  e.  g.  W.  Whallon, 
Formula,  Character,  and  Context,  esp.  139-210;  W.  R.  Watters,  Formula 
Criticism  and  the  Poetry  of  the  Old  Testament  BZAW  138  (1976);  and  N.  K. 
Gottwald,  IDB  III  831ff.  Watters  (2-38)  offers  6  useful  survey  of  formula 
criticism. 
58  Watters,  Formula  Criticism,  96. 
59  Long  tours  usually  occur  in  a  series  of  parallel  lines,  but  some- 
times  the  terms  are  listed  one  after  another,  e.  g.  Isa  iii  2-3.  Watters 
(109)  counts  25  such  lists  in  Isaiah  alone  and  calls  this  phenomenon  a 
"violation  of  economy.  "  Cf.  also  Ps  viii  8f. 
60  This  type  of'simulation  characterizes  the  use  of  OT  Scriptures  in 
the  Hodayot.  See  S.  Holm-Nielsen,  Hodayot:  Psalms  from  Qumran,  301-15, 
esp.  305. 
61  Cf.  Barth,  152;  Bruce,  41. 
62  The  aorist  form  6vApyTicrev 
, 
is  attested  by  )ýHLDGpl,  while  the  per- 
fect  is  read  by  BApc.  The  perfect  is  preferable.  The  aorist  would  have 
easily  arisen  by  copyists  assimilating  the  tense  to  the  following  aorist 
participles.  The  reverse  process  is  not  so  easily  understood.  See  Abbott, 
31;  Gnilka,  94  n.  4;  Beare,  633. 
63The 
article  gives  the  phrase  an  almost  official  air.  See  Salmond, 
277;  Beare,  634;  Barth,  152;  Westcott,  26.  Our  point  is  not  to  stress  a 
particular  form  of  Messianism,  but  that  any  official  capacity  envisions 
the  Christ's  relation  to  his  people.  Even  as  a  personal  name  it  is  not 
devoid  of  content, 
64  Schlier  (86)  cites:  Acts  iii  15,  iv  10,  v  30,  x  40  xiii  37; 
(cont.  ) 395 
I  Thess  i  10;  1  Cor  vi  14,  xv  15;  11  Cor  iv  14;  Gal  i  1;  Rom  iv  24,  viii 
11;  Col  ii  12;  1  Pet  iii  21;  cf.  Col  i  18.  There  are  others  of  course. 
65  See  J.  A.  T.  Robinson,  IBD  IV  43-53;  E.  W. Saunders,  IDB  Suppl  739- 
41;  and  L.  Coenen/C.  Brown,  DNTT  111  259-309  (and  literature  cited). 
66  Staab,  127;  cf.  Bruce,  41. 
67  The  nature  of  Christ's  death  is  alluded  to  in  i7  and  ii  13ff.  The 
idea  of  the  cross,  then,  is  probably  not  too  far  away.  Cf.  Scott,  156f. 
68  Schlier  (86)  suggests  that  the  resurrection  is  "nur  die  Vorausset- 
zung  und  der  Obergang  zur  Erhdhung.  11  But  the  literary  associations  with 
I  Cor  xv  place  these  ideas  in  the  same  traditional  matrix.  Resurrection 
already  implies  victory  over  a  foe,  namely  death,  and  expresses  implicitly 
what  the  ascension  says  explicitly. 
69For  discussion  see  D.  M.  Hay,  Glory  at  the  Right  Hand,  SUMS  18, 
19-21.  See  also  A.  A.  Anderson,  The  Book  of  Psalms  II,  NCB  767-72;  C.  A. 
Briggs  and  E.  M.  Briggs,  The  Book  of  Psalms  II,  ICC  373-81;  M.  Dahood, 
Psalms  III,  AB  17b,  112-20;  J.  H.  Eaton,  Psalms,  261-63;  A.  Kirkpatrick, 
Book  of  Psalms,  660-71;  E.  J.  Kissane,  The  Book  of  Psalms,  509-15;  H.  J. 
Kraus,  Psalmen  2,752-64;  W.  S.  McCullough,  IB  IV  587-91;  S.  Mowinckel, 
The  Psalms  in  Israel's  Worship  1.63-64;  A.  Weiser,  The  Psalms,  OTL,  692- 
97.  The  Hasmonean  theory  has  been  largely  abandoned,  but  see  R.  H. 
Pfeiffer,  Introduction  to  the  Old  Testament,  630. 
70  Hay,  Glory  at  the  Right  Hand,  35. 
71  Hay,  33.  (Hay's  OG  =  LXX). 
72  Hay  lists  the  relevant  texts  (45f),  and  in  an  Appendix  (163ff) 
cites  them.  There  are  22  occurrences  of  the  Psalm  listed.  The  Psalm  was 
probably  interpreted  Messianically  during  Jesus'  time.  However,  the  Rab- 
binic  writings  do  not  so  interpret  it  until  the  latter  half  of  the  3rd 
cen.  Billerbeck  (Str-B  IV  452-65)  thinks  Christian  apologetics  caused  the 
Psalm's  fall  in  popularity  among  the  Rabbis. 
73Hay  (110f)  argues  that  Jesus  continually  encountered  Messianic 
hopes  based  on  exercising  political  and  military  power.  With  his  interpre- 
tation  of  Ps  cx  perhaps  Jesus  (or  the  Evangelist)  refuted  an  Hasmonean 
interpretation.  See  also  A.  H.  McNeile,  The  Gospel  according  to  Matthew, 
328;  David  Hill,  The  Gospel  of  Matthew,  NCB  307f;  S.  E.  Johnson,  "The 
Gospel  according  to  St.  Matthew,  "  IB  VII  526;  V.  Taylor,  The  Gospel  accord- 
ing  to  St.  Mark,  2nd  ed.,  490f;  F.  C.  Grant,  "The  Gospel  according  to  St. 
Mark,  "  IB  VII  849f;  J.  M.  Creed,  "The  Gospel  according  to  St.  Luke,  "  IB  VIII 
(cont.  ) 396 
355g;  F.  W.  Beare,  The  Earliest  Records  of  Jesus,  213f. 
74  Taylor,  Mark,  492f. 
75The 
authenticity  of  the  saying  is  often  denied.  For  discussion  see 
Hay,  64ff;  Beare,  Earliest  Records,  232f.  E.  Norden  (Agnostos  Theos,  194f, 
272)  regards  the  Psalm  allusion  in  Mark  xiv  62  as  material  from  an  early 
Christian  confession.  N.  Perrin  (Rediscoveringthe  Teaching  of  Jesus, 
173ff)  regards  the  verse  as  a  Christian  pesher  built  on  Ps  cx  and  Dan  vii 
13.  For  a  recent  defense  of  the  saying's  general  authenticity,  see  Borsch, 
Son  of  Man,  391-394.  For  pre-Christian  association  of  the  Psalm  and  the 
Son  of  Man,  see  Hay,  26. 
76Hay  (45)  identifies  the  following  functions  of  the  Psalm's  use  in 
early  Christian  literature:  "(1)  vindication  or  glory  of  Jesus,  (1a) 
glory  or  empowerment  of  Christians,  (2)  support  for  Christological  titles, 
(3)  subjection  of  powers  to  Jesus,  (4)  intercession  or  priesthood  of 
Jesus.  "  These  points  form  the  framework  of  Part  II  of  Hay's  book. 
77For  discussion  see:  A.  T.  Lincoln,  "A  Re-examination  of  'the 
Heavenlies'  in  Ephesians,  "  NTS  19  (1972/73Y  458-83;  H.  Odeberg,  The  View 
of  the  Universe  in  the  Epistle  to  the  Ephesians;  Barth,  102f;  Gnilka,  63- 
66;  Mussner,  CAK,  9-12;  van  Roon,  213-15;  Schlier,  45-48;  and  H.  Traub, 
TDNT  V  538ff. 
78  Schlier  (45)  speaks  for  most  scholars  when  he  states:  "Offenbar 
ist  mit  tv  -ro%  6TtoupcxvCoLc  immer  ein  'Ort'  engeben,  gleich  gultig,  ob 
das  Substansiv  maskulinisch  oder  neutrish  zu  verstehen  ist.  " 
79  Bauer,  306;  Mussner,  CAK,  11-12;  Lincoln,  NTS  19:  471. 
80  Abbott,  32;  Robinson,  150. 
81Cf.  Meyer,  344. 
82  Schlier  (88)  connects  the  two  ages  to  TE&v-roc;  he  fails,  however, 
to  see  the  implications  this  has  for  understanding  the  nature  of  these 
spiritual  powers. 
83See  the  bibliography  in  Barth,  413f.  See  also  W.  L.  Knox,  esp. 
chs.  2,3,  and  7;  Str-B  III  581ff;  Delling,  TDNT  I'  488f;  Grundmann,  TDNT  II 
284ff;  Foerster,  TDNT  11  1-20,571ff;  III  1096f;  Conzelmann,  Outline,  17- 
18;  G.  E.  Ladd,  A  Theology  of  the  New  Testament,  400-2;  Schlier,  "The 
Angels  according  to  the  New  Testament"  in,  The  Relevance  of  the  New  Testa- 
ment,  172-92.  The  list  here  may  be  compared  to  other  NT  lists:  e.  g., 
Rom  viii  38;  1  Cor  ii  6-8;  Gal  iv  3,9;  Col  i  16,  ii  8;  Eph  vi  12.  *ApXý 
and  tEouaC(x  sometimes  refer  to  earthly  powers  (e.  g.  Tit  iii  1,  cf.  Rom  x 
(cont.  ) 397 
iii).  Abbott  (33)  thinks  our  passage  has  earthly  and  spiritual  powers  in 
view.  But  the  context  does  not  concern  Christ's  role  in  creation  (con- 
trast  Col  i  16),  but  his  exaltation  in  the  heavenly  places.  Here  Christ's 
rule  is  defined  vertically,  making  reference  to  earthly  powers  unnecessary, 
since  authority  over  the  highest  powers  includes  authority  over  subordi- 
nate  ones.  Also  other  references  in  Eph  ii  29  iii  10,  and  vi  12,  focus 
on  spiritual  powers.  Only  in  vs.  22,  then,  does  the  reference  become  all- 
inclusive. 
84  Caird,.  46.  See  also  his  detailed  treatment,  Principalities  and 
Powers. 
85  See,  e.  g.  Schlier,  88;  and  Lincoln,  NTS  19:  472. 
86  Since  ancient  times  names  were  believed  to  carry  psychological, 
social  and  religious  power.  For  literature  and  discussion,  see  Bauer, 
574;  Bietenhard,  TDNT  V'242-82;  Bietenhard/Bruce,  DNTT  11'648-56.  Cf. 
also  Silva  New,  "The  Name,  Baptism,,  and  Laying  on  of  Hands,  "  in  The  Begin 
nings  of  Christianity  V,  ed.  F.  Jackson  and  K.  Lake,  121-40. 
87  Mitton  (72f)  and  Caird  (47)  (from  different  perspectives)  think 
the  names  are  named  by  men:  "every  spiritual  being  invoked  or  venerated 
by  men.  "  But  what  would  it  mean  for  a  person  to  invoke  or  worship  a  name, 
(other  than  the  Lord's)  in  the  coming  age?  Our  view  avoids  this  difficul- 
ty,  allowing  God.  to  be  the  subject  of  the  main  verbs  throughout  vss.  20-22 
(and  probably  vs.  23,  see  below  p.  111). 
88  For  this  paragraph,  cf.  Bietenhard,  TDNT  V  253-54  and  DNTT  11  649. 
89  Ibid.  Cf.  also  Anderson,  Psalms  (73-150),  945.  It  is  likely  that 
the  stars  were  considered  here  as  celestial  beings. 
90  See,  e.  g.  C.  Westermann,  Isaiah  40-66,  OTL,  158f. 
91Cf.  the  statement  from  the  Cyrus  Cylinder:  "(Then)  he  fM-arduk7 
pronounced  the  name  of  Cyrus...,  King  of  Anshan,  declared  him  (lit.:  pro- 
nounced  /-his7  name)  to  be(come)  the  ruler  of  all  the  world.  "  The  transla- 
tion  is  from  Pritchard,  Ancient  Near  Eastern  Texts,  315  (see  also  J. 
Muilenburg,  "Isaiah  40-66,  "  IB  V  523). 
92  Westermann,  Isaiah  40-66,158;  Muilenburg,  IB  V  523.  As  the  paral- 
lelism  suggests,  the  calling  by  name  and  the  surnaming  are  two  aspects  of 
one  act,  i.  e.  the  surnames  are  given  as  part  of  the  name  by  which  God 
calls  Cyrus.  This  may  also  help  explain  Phil  11  9-10.  To  confess  Jesus 
Christ  is  Lord  is  to  confess  that  his  name  is  "Lord  Jesus  Christ.  " 398 
93  Sasse,  TONT  1  207.  By  this  we  do  not  intend  to  minimize  differ- 
ences  in  eschatology.  I  Cor  xv  looks  to  a  future  resurrection  for 
believers,  while  Ephesians  speaks  of  the  believer's  co-resurrection  with 
Christ  that  is  manifested  in  the  coming  ages. 
94  For  discussion  see:  Anderson,  Psalms  1-72,100-4;  Briggs-Briggs, 
Psalms  1,61-67;  Dahood,  Psalms  1,49-52;  Eaton,  Psalms,  '44-46;  Kissane, 
Psalms,  32-35;  Kirkpatrick,  Psalms,  35-41;  Kraus,  Psalmen  1,65-73;  W.  R. 
Taylor,  "The  Book  of  Psalms,  "  IB  IV  48-53;  Weiser,  Psalms,  139-46;  and  C. 
Westermann,  The  Psalms:  Structure,  Content,  and  Message,  97f. 
95  Eaton,  Psalms,  45;  cf.  H.  Ringgren,  The  Messiah  in  the  Old  Testa- 
ment,  SBT  18  (1956)  19f.  See  also  Mowinckel,  Psalms  in  Israel's  Worship 
1,167. 
96  Eaton,  Psalms,  45. 
97Matt 
xxi  16  places  Ps  viii  2  on  the  lips  of  Jesus,  and  is  not  of 
immediate  concern.  If  genuine,  it  is  the  only  evidence  prior  to  the 
resurrection  that  indicates  a  messianic  interpretation.  Since  the  quota- 
tion  agrees  with  the  LXX  rather  than  the  MT,  T.  W.  Manson  (Sayings  of 
Jesus,  221)  rejects  its  authenticity. 
98C.  H.  Dodd  (According  to  the  Scriptures,  32-34)  suggested  that 
Ps  viii  4-6  belonged  to  an  early  collection  of  Scriptural  testimonia  con- 
cerning  Christ.  But  even  granting  this  thesis,  there  is  some  question  as 
to  just  what  constitutes  an  allusion  to  the  Psalm.  E.  Best  (I  Peter,  NCB, 
148f)  and  E.  G.  Seiwyn  ýThe  First  Epistle  of  St.  Peter,  206ff)  discuss 
I  Pet  iii  21  without  mention  of  Ps  viii. 
991t  is  not  clear  whether  Paul  himself  joins  the  two  Psalms  or 
whether  he  relies  on  a  traditional  combination  as  Dodd  (Scriptures,  32-34) 
suggests.  In  either  case  the  obvious  link  between  them  is  the  idea  of 
subjection,  the  recurrent  motif  being  "under  his  feet.  "  In  Ps  cx,  how- 
ever,  "under  his  feet"  echoes  an  ancient  custom  of  treating  ones  enemies 
(cf.  Joshx  24;  see,  e.  g.  J.  Bright,  "The  Book  of  Joshua,  "  IB  11  607).  In 
Ps  viii,  the  phrase  forms  part  of  a  paraphrase  of  Gen  i  26,28,  where 
firl  might  be  more  literally  rendered  "to  tread  or  trample"  as  in  tramp- 
ling  grapes  under  foot  for  wine  (cf.  von  Rad,  Genesis,  OTL,  58).  Also 
what  is  subjected  differs  in  the  Psalms.  Ps  cx  refers  to  the  king's  ene- 
mies  (hostile  nations);  Ps  viii  refers  to  animals,  birds,  etc.  (the 
earthly  creation).  Possibly  the  two  Psalms  developed  independently,  each 
extending  its  reference  to  include  the  cosmic  spiritua]  powers.  Then, 
recognizing  this,  Paul  or  someone  before  him,  applied  both  to  Christ. 
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But  more  probably  the  link  existed  not  so  much  in  what  is  subjected  under 
foot,  as  in  under  whose  feet  it  is  subjected,  namely  the  Messiah's. 
10017he 
rendition  of  Ps  viii  4-6  follows  the  LXX  rather  than  the  MT. 
For  discussion  of  the  passage,  see  ad,  loc.:  F.  F.  Bruce,  The  Epistle  to 
the  Hebrews,  NICNT;  M.  Dods,  "The  Epistle  to  the  Hebrews,  "  ExGT  IV;  T. 
Hewitt,  The  Epistle  to  the  Hebrews  TNTC;  J.  Moffatt,  The  Epistle  to  the 
Hebrews,  ICC;  H.  W.  Montefiore,  Commentary  on  the  Epistle  to  the  Hebrews, 
BNTC;  A.  C.  Purdy,  "The  Epistle  to  the  Hebrews,  "  IB  XI;  T.  H.  Robinson, 
The-Epistle  to  the  Hebrews,  MNTC.  See  also  Dodd,  Scriptures,  19-20,  and 
Borsch,  Son  of  Man,  236-38. 
10'For  discussion,  see  references  in  n.  100.  Perhaps  there  is  an  os- 
cillation  between  man  afid  Christ  as  man's  representative. 
102Dodd  (Scriptures  19  n.  1)  argues  that  Christ's  being  crowned  with 
honor  and  glory  has  been  prepared  for  by  the  citation  of  Ps  cx  1  at  i  13. 
This  does  seem  more  likely  than  a  reference  to  Christ's  baptism  or  trans- 
figuration.  For  discussion  see  the  commentaries  cited  in  n.  100. 
103Caird,  Apostolic  Age,  99. 
1P4M.  Dods  (ExGT  'IV  262f)  states  with  respect  to  Ps  viii  in  Heb  ii 
that  "to  our  author  the  scope  of  the  'all'  has  been  enlarged  by  the  event.  " 
In  the  case  of  I  Cor  xv,  the  incorporation  of  some  type  of  "Son  of  Man"con- 
ception  seems  likely.  The  Christ/Adam  contrast  within  such  a  highly  visi- 
ble  apocalyptic  background,  the  association  of  Ps  cx  I  and  Dan  vii  in  the 
gospels,  and  the  actual  mention  of  "man"  and  the  "son  of  man"  in  Ps  viii 
6,  all  support  the  suggestion.  Of  course,  the  phrase  "Son  of  man"  does' 
not  appear  in  the  Pauline  Corpus  and  some  scholars  consider  the  absence  of 
the  phrase  means  the  absence  of  the  idea.  But  other  scholars  (e.  g.  Borsch, 
Son  of  Man,  -241)  believe  that  terms  like  "one  man,  "  "the  man,  "  the  "last 
Adam,  "  and  "second  man"  probably  reflect  the  best  translation  of  an  ori- 
ginally  Semitic  "Son  of  Man"  concept.  While  we  recognize  the  likelihood 
of  a  Son  of  Man  conception  having  a  role  here,  for  our  purposes  it  is  not 
urgent  to  press  the  matter.  Nor  does  this  likelihood  exclude  other  possi- 
ble  influences,  For  example,  Colpe  (BZNW  26:  182f)  argues  that  Paul  inter- 
prets  his  Son  of  Man  conception  in  terms  of  the  Hellenistic  Heavenly- 
ideal  Man  as  found,  for  instance,  in  Philo.  This  is  quite  possible.  But 
when  he  attempts  to  deduce  from  this  a  Macroanthropos  scheme,  he  goes  be- 
yond  the  evidence.  Another  alternative  may  lie  in  the  mysterious 
character  of  Melchizedek.  In  11QMelch  10  Melchizedek  is  considered  an 
heavenly  bei,  ng  who  judges  the  evil  angels  (see  A.  J.  B.  Higgens,,  "Is  the 
Son  of  Man  Problem  Insoluble?  "  in'Neotestamentica  et  Semitica,  ed.  E.  E. 
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Ellis  and  M.  Wilcox,  85-87).  Would  not  the  Messiah  who  is  after  the  order 
of  Melchizedek  (Ps  cx  4)  be  of  the  same  character?  This  was  perhaps  con- 
nected  to  the  priestly  traditions  about  the  Messiah  as  found  in  TLev 
xviii,  where  the  Messiah  defeats  Beliar  and  is  implicitly  contrasted  to 
Adam  (Borsch,  Son  of  Man,  236  n.  1,  mentions  this  possibility).  '  It  is  also 
noteworthy  that  Ps  viii  is  closely  linked  to  the  Priestly  account  of  crea- 
tion  in  Gen  i  (Anderson,  Psalms  1-72,100).  While  this  is  highly 
speculative,  it  does  point  out  how  much  in  this  area  we  do  not  know.  Spch 
traditions  as  these,  or  others  we  know  nothing  about,  may  influence  the 
interpretation  of  these  Psalms.  Nor  need  these  be  mutually  exclusive  of 
Son  of  Man  traditions;  Especially  under  the  impact  of  a  crucified  and 
resurrected  Christ,  one  might  expect  a  certain  clustering  of  Messianic 
materials,  having  their  center  in  the  event  and  the  person  of  Christ 
rather  than  any  coherent  tradition  history. 
105  Some  scholars  find  grounds  here  for  rejecting  Pauline  authorship, 
e.  g.,  Mitton,  75;  contrast  H.  Ridderbos,  Paul,  An  Outline  of  his  Theology, 
330. 
106  K.  L.  Schmidt,  TDNT  111  513;  L.  Coenen,  DNTT  1  305.  For  further 
discussion  see  the  respective  bibliographies. 
107Bultmann,  I  38f;  Ridderbos,  328;  Coenen,  DNTT  I  296f;  T.  M.  Taylor, 
"Kingdom,  Family,  Temple,  and  Body,  "Interpretation  12  (1958)  175ff;  also 
J.  Murphy,  "'Ekklesial  and  the  Septuagint,  "  AER  139  (1958)  381-90;  and 
"The  use  of  lekklesia'  in  the  New  Testament,  "  AER  140  (1959)  250-59,325- 
32. 
108Cf.  Coenen,  DNTT  I  292f;  Murphy,  AER  139:  389. 
109G.  E.  Wright,  "The  Book  of  Deuteronomy,  "  IB  11  468. 
110  Cf.  Murphy,  AER  139:  384ff;  Coenen,  DNTT-  1  293.  See,  e.  g.  Ps  xxii 
23,26;  lxxxix  6;  xlix  1. 
"'Cf.  Schmidt,  TDNT  111  527. 
112Schmidt,  TDNT  111  529. 
113Murphy,  AER  139:  382. 
114  Emil  Schdrer,  A  History  of  the  Jewish  People  11,429  n.  12  (430). 
115  Murphy,  AER  139:  387f. 
116  Cf.  Schmidt,  TDNT  III  517f;  Conzelmann,  Outline,  255. 
117Ridderbos,  328. 
118Cf.  Coenen,  DNTT  1  298. 401 
1191bid. 
120Schmidt,  The  Church:  Key  Bible  Words,  12f  (=TDNT  111  508). 
121Cf.  Coenen,  DNTT  I  298f. 
122Among  those  who  find  Paul's  point  of  departure  in  the  whole  Church 
are  Schmidt,  TDNT  111  506;  Bultmann,  1  94;  Conzelmann,  Outline,  255;  and 
Ridderbos,  238.  Prominent  among  those  who  argue  that  the  local  congrega- 
tion  is  the  starting  point  are  Cerfaux,  The  Church  in  the  Theology  of  St. 
Paul  (ET  1959)  109ff  and  Campbell,  Three  New  Testament  Studies,  41-54. 
123For  localized  refs.  in  the  singular,  see  I  Thess  i  1;  11  Thess  i 
1;  1  Cor  i  2,  iv  17,  vi  4,  A  18,  xiv  4,5,12,19,23,28,35;  11  Cor  i 
1;  Rom  xvi  1,5,23;  Phil  iv  15;  Phm  2;  in  the  plural,  see  I  Thess  ii  14; 
II  Thess  1  14;  1  Cor  viii  1,18,19,23,24,  A  8,28,  xii  13;  Gal  1  2, 
22;  Rom  xvi  4,16.  The  universal  Church  seems  to  be  in  view  at  I  Cor  x 
32,  xi  22,  xv  9;  Gal  i  13;  Phil  iii  6,  and  p&haps  I  Cor  xii  28.  But 
these  universal  references  are  disputed  by  Cerfaux.  He  confines  I  Cor  x 
32  and  xi  22  to  local  refs.  and  contends  that  I  Cor  xv  9,  Gal  i  13,  and 
Phil  iii  6  refer  to  the  community  in  Jerusalem.  For  criticism  of  Cerfaux's 
view,  see  Ridderbos,  329. 
124G.  Ladd,  Theolog  .  537.  R.  P.  Shedd  (Man  in  Community,  135f) 
calls  this  "Hebrew  terms  of*extension.  11 
125Cf.  Schmidt,  TDNT  111  506. 
126Ridderbos  (330)  fails  to  bring  this  point  out. 
127Cf.  Best,  132f;  Lohse,  69ff;  Moule,  78ff. 
128Cf.  Lohse,  76;  Moule,  85.  It  is  not  so  important  to  determine 
whether  tv  means  "in"  or  "among,  "  as  to  recognize  that  64e%  refers  to 
the  Colossians,  who  were  largely  Gentile  Christians.  For  whether  it  is 
the  Gospel  as  preached  among  the  Gentiles  (Lohse)  or  Christ's  pneumatic 
presence  (e.  g.  Bornkamm,  TDNT  IV  820),  it  involves  God's  acceptance  of 
people  who  previously  stood  (or  were  thought  to  stand)  outside  the  scope 
of  God's  redemptive  activity  as  revealed  in  the  Torah. 
129This  by  no  means  lessens  the  importance  of  the  local  congregation, 
but,  in  fact,  enhances  it.  The  process  of  the  Church  becoming  what.  it  is 
occurs  precisely  in  the  arena  of  history,  and  in  this  arena  the  basic 
structures  of  that  end-time  community  take  shape.  Thus  the  individual 
cannot  by-pass  the  local  community  for  the  Church  universal.  The  local 
community  is  a  manifestation  of  the  Church  as  an  eschatological  totality. 
To  divorce  oneself  from  this  is  to  divorce  oneself  from  the  totality;  to 
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deny  communal  fellowship  at  this  particular  level  is  to  deny  the  communal 
nature  of  the  eschatological  community  as  such, 
130The 
xat  is  omitted  by  D2  7  and  the  majority  of  constant  witnesses, 
along  with  vgmS  sy  samss  boms;  Cass.  However,  most  of  the  better  texts 
retain  it,  . 'P  46 
mABC  (JD*  F  G)  6  33  81  104*  365  615  1175  1271  S  1739 
1881  al  lat  sams  bo. 
131Cf.  Scott,  200. 
132  See  below,  pp.  251-314. 
133  The  intense  present  effectiveness  of  Christ's  exaltation  is 
striking  here.  The  author  views  the  future  not  as  an  imminent  parousia, 
but  the  "day  of  redemption"  to  which  believers  are  already  sealed  (iv  30). 
The  end  is  a  consummation  towards  which  the  Church  moves,  striving  in  its 
inward  unity  and  purity.  This  understanding  was  perhaps  prompted  by  re- 
flection  on  the  Church's  dynamic  nature.  The  Church  is  the  end-time 
assembly,  only'it  is  this  in  the  mode  of  becoming  it.  The  end  is  not  yet, 
and  believers  must  continue  in  these  evil  days  (v  16)  the  struggle  with 
the  powers  of  "this  present  darkness"  (vi  12).  Ephesians  encourages  be- 
lievers  not  that  this  struggle  will  soon  end,  but  that  in  Christ  they 
have  power  to  survive  and  persevere  these  struggles  because  Christ  has 
won  the  decisive  victory. 
134  As  already  seen  this  new  humanity  results  in  a  new  impowered  life 
of  spiritual  morality  (ii  1-10)  and,  as  wi'll  be  seen,  is  manifested  in  the 
unity  of  Gentiles  and  Jews  (11  11-22). 
135  For  the  first  view,  see,  e.  g.  Mussner,  CAK,  30f;  cf.  also  Hanson, 
127;  Best,.  146;  Bruce;  Beare,  For  the  second,  see  Caird,  '  48;  Salmond, 
280;  G.  Howard,  "The  Head/Body  Metaphors  in  Ephestans,  "  NTS  20  (1974)  353. 
The  third  view  is  held  by  Schlier,  Warnach,  Barth,  Meyer. 
136  Meyer,.  345;  cf,  also  Alford,  Beare,  Ellicott,  and  Roels,  God's 
Mission,  105. 
137  Salmond,  280.  For  discussion  of  the  appositive  see,  e.  g. 
Robertson,  A  Grammar,  398-401;  H.  W.  Smyth,  Greek  Grammar  1916,976-90; 
W.  S.  Lasor,  Handbook  of  New  Testament  Greek  11,201.  H.  P.  B.  Nunn, 
Short  Syntax  of  New  Testament  Greek,  40-41. 
138  Salmond,  280;  see  also  L.  Radermacher,  Neutestamentliche  Grammatik 
HzNT  1  (1925)  116. 
139  Apart  from  refs,  to  the  LXX,  this  is  the  only  example  with  two 
accusatives  listed  by  Lidd-Scott  (=Hdt.  l.  107).  G.  B.  Winer  (A  Grammar 
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of  the  Idiom  of  the  New'Testament,  s.  v.  )  cites  e%,  yuvcxrxcx  8C6couC  cyoL 
cLfj-rAv  (Niceph  Constant,  18)  as  an  example  of  the  general  increased  usage 
of  the  double  accusative  in  later  Greek.  Bauer  (193)  cites  PLille  28,11, 
III  BC:  cLfj-ro%  tWxoLuev  uecrC-rnv  Acoptcava.  But  while  possible,  the 
word  order  favors  AwpWvct  as  a  simple  appositive.  MM  also  li*sts 
PLille  28,11  as  well  as  some  later  refs,  Cf.  -also  Smyth,  Greek  Grammar 
§1614.  AC8wL  +  two  accusatives  occurs  in  Josephus  and  Philo.  One  sus- 
pects  the  influence  of  the  LXX  in  many.  places  (e.  g.  Jos.  Ant,  vi'  44,66; 
Philo,  Leg.  'All.  111  175;  Sacr.  AC,  9).  The  marital  idiom  also  occurs 
(Jos.  Ant.  v  168;  Philo,  Mos.  1  59).  There  also  seems  increased  usage  of 
8MOUL  with  the  cognate  6capedv  and  similar  words. 
140  When  listing  verbs  that  normally  take  two  accusatives,  grammarians 
(see  our  Bibliography)  never  list  U6wjLL.  Only  Winer  and  Smyth  (see 
n.  139  above)  actually  cite  examples  using  our  verb  when  discussing  minor 
points  of  the  predicate  accusative. 
141  Van  Roon,  179;  cf.  Barth,  157f.  Cf.  the  translations  of  the  AV, 
RSV,  NEB,  JB,  Moffatt. 
142  Meyer,  345;  Howard,  NTS  20:  353;  cf.  NIV. 
143See 
above,  pp.  S.  34. 
144Cf.  BDB,  680f. 
145Num 
xiv  4  reads:  .  6131.  ir-v  dLp%Apov;  Neh  ix  17:  xcxt  98WRCLV 
dLpxhv;  Deut  i  15:  xcvr6cr-cncrcL  cLfxrobc  hycUcOaL  W  lbV4V  )CLXLdLPXOUCI 
x.  T.  X.;  and  Deut  xxviii  13:  RCX'CCLCTThc7cLL  Cc  KT5PLOQ  6  ec6c  cou  ctc 
RE(PoAfiv  XaL  ufi  ecc  06pdLv. 
146Cf.  H.  St.  John  Thackery,  A  Grammar  of  the  Old  Testament  in  Greek 
1,39. 
147Cf.  Best,  146  n.  2;  for  one  of  the  better  discussions  see  Eadie, 
98-99. 
148See  the  grammars  listed  in  the  Bibliography,  s.  v. 
149Mayser,  Grammatik  11  2,461.  Cf.  Robertson,  A  Grammar,  632-33. 
15OBl-D  §230;  Turner,  Grammar  of  NT  Gr.  111,270,  and  others. 
15'Winer,  Grammar  of  the  Idiom,  403. 
152Cf.  Best,  146;.  Eadie,  99.  It  might  be  suggested  that  C)Tttp  rep- 
resents  the  ýHebrew  IN  .  Unlike  the  case  Of  8MOILL,  however,  there  is 
no  evidence  that  bTt6p  was  ever  influenced  in  this  manner.  The  LXX  con- 
sistently  uses  ftt  when  it  renders  ýt  with  the  idea  of  superintendence 
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(cf.  Ex  xviii,  Deut  i  15).  Also  our  author  uses  6TEC  when  this  meaning 
is  in  view  (iv  6)  and  6TEtp  when  the  comparative  idea  is  in  mind  (111  20). 
In  i  23  the  dative  case  specifies  the  domain  of  xcpoLXA.  Cf.  Ex  vii  1; 
also  Hos  ii  2  (i  11). 
153Mussner,  CAK,  30f. 
154Gnilka,  97  n.  2;  Schlier,  ChristUS,  55  n.  j. 
155  Cf.  Barth,  176-79. 
156E. 
g.  Olshausen,  ad  loc.  This  view  does  recognize  if  a  comparison 
is  in  view,  it  involves  more  than  a  claim  to  headship  (see  below,  p.  62); 
but  the  view  ignores  the  cosmic  context. 
157  See  Meyer,  Eadie,  for  criticism  of  such  transpositions. 
158Best,  146. 
159  If  Tcciv-rcx  again  means  "every  head,  "  this  disposition  solves  little. 
160  The  meaning  would  then  be:  God  appointed  Christ  Head  with  respect 
to  the  Church,  above  everything  with  respect  to  which  He  appointed  someone 
head.  The  compariso 
,n 
would  be  between  Christ's  headship  of  the  Church  and 
let  us  say,  Michael's  headship  of  the  angels,  or  Satan's  headship  of  the 
evil  hosts  (assuming,  of  course,  God  appointed  him). 
16'Whether 
one  defines  this  as  two  distinct  but  related  headships,  or 
one  headship  with  two  dimensions  (or  perhaps  domains),  is  less.  important 
than  recognizing  the  unique  character  of  Christ's  headship  of  the  Church 
in  relation  to  the  cosmos.  Howard  (NTS  20:  353fý  especially  misses  this 
point. 
162See  Appendix  B,  342-73,  passim. 
163For  discussion  see  Schlier,  TDNT  III  679f;  Brown,  DNTT  II  159ff; 
F.  F.  Bruce,  1&2  Corinthians,  NCB,  103ff;  H.  Conzelmann,.  1  Corinthians, 
183f;  Craig,  "The  First  Epistle  to  the  Corinthians,  "  IB  X  124ff,  F.  W. 
Grosheide,  First  Epistle  to  the  Corinthians,  NICNT,  249ff,  J.  Hering,  Lhe 
First  Epistle  of  Saint  Paul  to  the  Corinthians,  102ff;  Moffatt, 
.1 
Corinthians,  MCNT,  151ff;  Robertson  and  Plummer,  I  Corinthians,  ICC,  229ff; 
J.  Weiss,  Der  Erste  Korintherbrief,  269ff;  Barrett,  I  Corinthians,  ad  loc.; 
S.  Bedale,  "The  Meaning  of  xecpaXý  in  the  Pauline  Epistles,  "  JTS  n.  s.  5 
(1954)  211-15;  W.  Schmithals,  Gnosticism  in  Corinth,  237-43;  M.  D.  Hooker, 
"Authority  on  her  Head;  an  Examination  of  I  Cor.  xi  10,  "  NTS  10  (1963/64) 
410ff;  W.  J.  Martin,  "I  Corinthians  11:  2-16:  An  Interpretation,  "  Apostolic 
History  and  the  Gospel,  231-41. 405 
164  While  xeýpcLXA  has  the  connotations  of  "origin"  and  "source"  (and 
as  we  shall  suggest  further,  "purpose"  and  "goal"),  it  Is  nevertheless 
supremacy  and  authority  that  is  the  issue  here.  These  broader  connota- 
tions  provide  a  conceptual  basis  for  understanding  this  authority,  not  a 
replacement  for  it,  Thus  one  should  hesitate  to  translate  simply  "origin" 
or  "source,  "  as  Bruce,  op.  cit.,  103  and  Bedale,  JTS  n.  s.  5:  211ff. 
165  Thus  it  is  not  a5ua  but  cCxcbv  and  86EcL  as  related  to  God's 
creative  acts,  that  are  pivotal  to  the  argument.  Cf.  Schlier,  TDNT  III 
679f. 
166Thi 
s  general  ly  recal  1s  OT  and  LXX  usage  (see  App.  B,  346f,  356,371-71. 
Paul  does  bring  out  a  nuance  less  clear  in  those  writings,  i.  e.  the  idea 
"goal"  or  "purpose  of  being.  "  KepaXh  itself  had  latent  associations 
with  -r6Xoc;.  Especially  in  an  atmosphere  that  correlates  Urzeit  and  End- 
zeit  would  the  ideas  intermingle  and  define  one  another.  Here  purpose  de- 
fines  what  shows*a.  being!  ý.  true-:  natiire  toýbe  continua1ly-dependent  on  itssource. 
167  Perhaps  pictured  here  is  an  archetypal  Man  who  is  the  beginning 
and  end  of  every  man.  Cf.  Bruce,  1&2  Corinthians,  182;  Conzelmann, 
I  Corinthians,  183;  J.  Weiss,  Der  Erste  Korintherbrief,  269f.  Conzelmann 
thinks  that  xecpcLXh  and  cCxcbv  are  identified  in  terms  of  substance.  But 
xeQcLXA  with  its  OT  connotations  of  priority  of  being  need  not  imply  an 
identity  via  substance.  If  Schlier  (TDNT  111  679)  defines  woman's  rela- 
tion  to  man  as  ontological,  it  depends  on  how  one  understands  "ontologi- 
cal.  "  In  her  dependency  on  man,  woman  is  ontologically  distinct  from  man. 
The  relation  between  them  cannot  be  construed  simply  as  substance,  since 
God's  acts  give  woman's  "substance"  a  distinct  ontological  shape.  The 
key  then  concerns  God-willed  relations,  which  may  or  may  not  be  related 
via  substance.  This  is  why  Paul  can  move  so  easily  between  divine  and 
human  figures. 
168  The  literature  on  the  hymnic  nature  of  Col  i  15-20  is  abundant. 
H.  S.  Gabathuler  in  Jesus  Christus,  Haupt  der  Kirche  -  Haupt  der  Welt  pro- 
vides  a  critical  history  of  interpretation.  For  a  convenient  bibliography 
see  Lohse,  41.  Cf.  also  C.  F.  Burney,  "Christ  as  the  ARCHE  of  Creation,  " 
JTS  27  (1926)  160-77  (cf.  Davies,  150-9);  B.  Vawter,  "The  Colossians  Hymn 
and  the  Principle  of  Redaction,  "  CBQ  33  (1977)  66-81.  For  a  recent  criti- 
cism  of  this  approach  see  J.  C.  O'Neill,  "The  Source  of  the  Christology 
in  Colossians,  "  NTS  26  (1979)  87-100. 
169  The  ideas  of  pre-existence,  mediation  of  creation,  and  certain  key 
terms,  etx6v,  Tcpcj-r6-roxoQ  ,  dLpxh  ,  are  largeiy  explained  from 
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Hellenistic-Jewish  sources.  In  particular  the  verses  show  an  affinity 
with  Philonic  Logos  conceptions  and  Jewish  Wisdom  speculations.  But  the 
mention  of  the  resurrection  (vs.  18b)  and  the  reconciliation  of  all 
things  (vs.  20)  are  distinctly  Christian  motifs.  See,  e.  g.  Lohse,  41ff; 
Schweizer,  Neotestamentica,  293ff;  Martin,  65;  and  in  general  Gabathuler. 
Attempts  to  prove  an  inner  Jewish  background  (Burney,  Lohmeyer)  or  to 
demonstrate  dependency  on  a  Gnostic  Urmensch  conception'  have  generally 
failed.  More  and  more  scholars  suggest  that  the  categories  of  "Hellenis- 
tic,  "  "Gnostic"  and  "Jewish"  cannot  in  every  case  be  rigidly  maintained. 
Some  scholars  (e.  g.  Martin,  Ernst)  see  the  ideas  here  as  incipient  or 
proto-Gnosticism.  But,  it  is  often  difficult  to  distinguish  between  a 
truly  lIgnostic"  tendency  and  what  was  adopted  and  used  differently  by 
those  later  sects. 
170  Schweizer,  Neotestamentica:,  295,  NTS  8:  7;  Usemann,  Essays,  149ff; 
Lohse,  53;  Martin,  59;  Ernst,  77;  and  others. 
171  Schweizer,  Neotestamentica,  314;  TDNTVII  1076;  NTS  8:  10-11. 
172A 
popular  view  going  back  to  E.  Norden  (Agnostos  Theos,  251)  is  to 
divide  the  passage  into  two  strophes:  (1)  Christ  and  creation  (vss.  15-17 
or  18a)  and  (2)  Christ  and  the  Church  (or  perhaps  'new  creation')  (vss.  18a 
or  18b-20).  Among  recent  proponents  are  Lohse,  41ff;  Hegermann,  92f; 
J.  M.  Robinson,  "A  Formal  Analysis  of  Colossians  1  15-20,11  JBL  76  (1957) 
270-87;  P.  Ellingworth,  "Colossians  1.15-20  and  its  Context,  "  ExT  73 
(1961/62)  252.  Bammel  (I'Versuch  zu  Kol  1:  15-2011  ZNW  52,1961,88ff)  also 
adapts  a  twofold  structure,  but  detects  an  elaborate  chiasmus  (cf.  Houlden, 
157-62).  More  recently  Schweizer  (Neotestamentica,  293ff)  has  argued  for 
a  threefold  structure  with  the  captions  of  creation  (vss.  15-16b),  preser- 
vation  (16d-18a),  and  redemption  (18b-20).  Martin  (64)  and  Ernst  (72-83) 
also  opt  for  this  view.  For  our  purposes,  the  question  hinges  on  where 
one  places  vs.  18a  in  the  arrangement,  with  the  preceding  cosmic  state- 
ments*  or  the  ensuing  salvific  statements.  173See 
n.  '170  for  those  who  take  the  verse  cosmically.  J.  M.  Robinson 
(JBL  76:  280-82)  opts  for  transposition  and  Masson  (ad  loc.  )  for  elimination. 
174  Cf.  N.  Kehl  (Der  Christushymnus  im  Kolosserbrief,  28-ý51-,  esp.  43) 
who  di'scusses;  thit-possibility,  but-opts  for  a  "Grundform"  that-Includes  vss. 
13-14  and 
. 
17.,  -.  -18a_-.  Kgsemann  (Essays,  152ff)  and  Vawter-(CBQ  33:  741f)  suggest  that 
vss.  13-14  belong  tGa  first  redaction,  but  do  not  discuss  this  as  to  vss.  17-18a. 
175  For  the  essential  unity  between  the  Body  concept  of  the  undisputed 
letters  and  of  Colossians,  see  Benoit,  18ff;  Best,  115-38;  Percy, 
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Leib  Christi,  47ff.  The  issue  hinges  partly  on  how  one  understands  the 
concept  in  the  undisputed  letters;  e.  g.,  Hegermann  (Schdfungsmittler, 
138ff)  affirms  the  agreement,  but  believes  a  Macroanthropos  scheme  under- 
lies  both.  Others  see  the  influence  of  the  Macroanthropos  scheme  as  a 
later  post-Pauline  development,  providing  the  rationale  for  Col's  univer- 
sal  picture  of  the  Church.  Instead  of  the  false  teachers'  "physical 
understanding  of  Christ's  permeation  of  the  cosmos,  "  the  author  re- 
interprets  the  Macroanthropos  scheme  in  Pauline  terms,  "relating  it  to 
the  Church's  mission  to  the  world"  (Schweizer,  NTS  8:  9;  cf.  Lohse,  ad.  lo 
But  if  the  Church  is  universal,  it  cannot  be  immediately  identified  with 
the  cosmos.  Demonic  beings,  unbelievers,  inanimate  nature,  not  to  men- 
tion  the  difficulty  of  seeing  what  dying  and  rising  with  Christ  would  mean. 
to  good  angels,  strongly  suggest  that  the  Church  is  best  understood  as 
redeemed  humanity.  So  how  was  the  cosmic  scheme  limited  in  this  way? 
Schweizer  acknowledges  that  the  impetus  comes  from  Paul  (NTS  8:  8f).  If' 
so,  where  is  the  influence  of  the  Mon  conception?  Schweizer  finds  this 
in  Christ  penetrating  the  world  through  the  gospel.  But  if  Christ  has 
been  identified  with  the  world-penetrating  Logos,  this  need  not  entail  the 
author's  (or  for  that  matter  the  false  teachers')  adaption  of  an  Mon 
scheme.  Hellenistic  Judaism  is  familiar  with  a  world-penetrating  princi- 
ple  without  the  added  adjunct  of  a  Macroanthropos  scheme.  Besides,  in  the 
Mon  scheme,  the  Logos  permeates  the  Body;  there  is  little  here  to  suggest 
that  the  cosmos  is  permeated  by  the  Head-Logos  by  means  of  a  body.  For 
this,  Schweizer  (Neotestamentica,  314f)  again  points  to  Paul's  view  of  the 
body  and  significantly  not  to  the  Mon  scheme.  Thus,  in  its  essential  in- 
gredients,  the  Col  Body  concept  is  independent  of  the  Macroanthropos 
concept.  We  have  proposed  that  the  Church's  cosmic  role  and  implications 
are  best  seen,  not  as  the  result  of  a  re-interpreted  Macroanthropos  scheme, 
but  as  the  outgrowth  of  a  New  Adam  theology.  The  Church  as  Christ's  Body 
has  cosmic  implications  because  the  corporate  Christ  represents  the  new 
redeemed  humanity,  man  restored  to  his  proper  position  in  the  world.  Un- 
like  the  Mon  scheme,  this  places  man's  relation  to  the  cosmos,  esp.  the 
cosmic  powers,  and  his  relation  to  his  fellow  man,  esp.  the  unity  between 
Gentiles  and  Jews,  within  the  framework  of  Christ's  redemptive  work  as  the 
New  Adam.  See  below,  pp.  71-91. 
176  Seelelow,  100-2. 
177  Cf.  Moule,  92ff;  also  below,  101. 
178Benoit  (39)  proposes  this  view,  but  see  Ernst's  criticism  (jolff). 408 
179  Van  Roon  (290)  argues  that  xwaXh  "is  a  messianic  predicate  that 
presupposes  humiliation  and  sorrow.  "  Attractive  as  this  is,  the  term 
seems  too  general  to  bear  such  specific  theological  weight.  To  be  sure, 
the  author  could  have  recognized  the  Messianic  import  of  the  word  in  LXX 
Ps  xviii  and  the  other  places  van  Roon  cites.  But  this  is  different  from 
positing  a  widespread  Messianic  usage,  havi,  ng  a  specific  content, 
180Cf 
,  Lohse,  99ff. 
18'Bedale,  JTS  n.  s.  5:  214. 
182Historically 
a  Christol,  ogy  of  divine  appointment  preceded  that  of 
pre-existence.  It  does  not  necessarily-follow,  however,  that  pre- 
existence  is  theol.  ogically  extraneous  to  or  imposed  on  a  theology  of 
appointment.  Pre-existence  could  well  be  the  logical  consequence  of  ap- 
pointment.  Cf.  M.  Hengel,  The  Son  of  God,  67ff.  Caird  (175-76)  denies 
that  Christ's  pre-existence  is  in  view  at  Col  i  15-20. 
183For  the  use  of  cniCa/cyroua  ,  see  Best,  121.  Best  rightly  notes 
that  a  reference  to  the  Church  is  not  only  unnecessary,  but  grammatically 
difficult.  The  question,  then,  hinges  upon  whether  the  author  intended  a 
certain  play  on  words.  Lohse  (116f)  considers  the  choice  of  cTC)ua  over 
eNcov  as  significant;  cf.  Martin,  91f. 
184  Cf.  Lohse,  116-17.  Lohse  rightly  sees  that  the  accent  is  on  the 
"definitive.  end  of  the  regulations,  "  but  goes  too  far  in  denying  their 
former  conditional  status  as  promise.  The  shadow/reality  imagery  is  con- 
genial  to  this,  and  the  mention  of  -r8v  IieXX6,  VT(OV. 
185The  fall  of  man  or  creation,  ts  not  mentioned  in  Col  1  15-20  or 
elsewhere  in  Colossians.  Yet  the  very  concept  of  reconciliation  implies 
the  world's  degenerate  nature.  As  it  is  unlikely  that  the  author  thought 
God  created  the  world  in  its  present  evil  state,  the  idea  of  a  "fall"  is 
probably  a  silent  presupposition  of  the  letter  and  the  hymn.  That  God 
acts  to  secure  the  salvation  of  creation  shows  that  God  has  the  power  and 
authority  to  accomplish  his  intended  purpose  for  creation.  Reconciliation 
becomes  an  essential  component  of  that  purpose  once  the  world  is  seen  as 
subjected  to  sin,  death,  and  chaos. 
186Cf.  Lohse,  121;  Beare,  204f;  Schweizer,  TDNT  VII  1074. 
187  Lohse,  122;  Schweizer,  TDNT  VII  1074;  contrast  Dibelius  and  Scott. 
188  See  above,  pp,  65-67. 
189  The  image  reflects  ancient  popular  physiology.  Lightfoot  (ad  loc.  ) 
has  gathered  the  evidence  from  medical  texts  of  the  era.  Semitic  (cont.  ) 409 
presuppositions  about  man  may  also  have  a  role  here.  Cf.  Caird,  200.  See 
below  pp.  77-91  and  ch.  III, 
190 
Best,  127-28. 
191  Cf.  Lohse,  121. 
192  For  discussion  and  literature  see:  Schlier,  TDNT  III  681f;  Hanson, 
123ff;  Barth,  89ff;  Ernst,  100ff;  Mussner,  CAK,  64-71. 
193Hanson,  123. 
194  For  examples  see  Schlier,  TDNT  III  681f.  1 
195  Ibid.  This  explains  how  the  term  comes  to  mean  "repeat,  "  and 
"bring  to  a  conclusion.  "  The  latter  suits  the  context  at  LXX  Ps  lxxi  20 
(E)  and  Quinta)  and  Barn  v  11,  better  than  "the  gathering  of  things" 
(contra  Schlier). 
196  E.  g.  Hanson,  123;  Usemann,  Romans,  360f;  cf.  Barrett,  Romans,  251; 
Black,  Romans,  162. 
197  For  a  survey  of  the  alternatives  see  Barth,  89ff.  Cf.  above  n.  192. 
198RSV,  Bauer,  55f;  Mitton,  56f;  Robinson,  32f.  Conzelmann  (61)  at- 
tempts  to  combine  the  ideas  "renew"  and  "unite.  " 
199Barth,  91;  Ernst,  192;  Schlier,  TDNT  111  682;  B.  Rigaux,  "Revefa- 
tion  des  mystiereý  et  perfection  a  Qumran  et  dans  le  NT,  "  NTS  4  (1957/58) 
256;  Benoit,  I'Llunite  de  1'Eglise  selon  I  Epitre  aux  Ephesiens,  "  AnBib  17 
(1963)  65. 
20OThe 
view  goes  back  to  the  Fathers:  Tertullian,  Irenaeus,  Jerome, 
Ambrosiaster.  Cf.  Thomas.  The  Peshitta,  Old  Latin,  and  Vulgate  translate 
"instaurarell  or  "recapitulare.  11  Hanson  (123f)  and  Mussner  (CAK,  64-71) 
are  among  recent  proponents.  For  discussion,  see  Barth,  90. 
201  Cf.  Burney,  JTS  27  (1926)  176;  Holliday,  Concise  Hebrew  and  Aramaic 
Lexicon  of  the  OT,  329. 
202  Ernst,  192;  Gnilka,  80;  Schlier,  TDNT  111  682;  Barth,  91. 
203Davies  (Paul  and  Rabbinic  Judaism,  57)  thinks  that  Rabbinic  specu- 
lations  on  Adam's  body  underlie  the  usage  here.  Cf.  also  M.  Black, 
"Pauline  Doctrine  of  the  Second  Adam,  "  SJT  7  (1954)  176.  But  these  paral- 
lels  are  not  strictly  to  the  point:  Eph  1  10  concerns  not  only  "essential 
oneness  of  mankind,  "  but  also  things  in  heaven.  Hanson  (123ff)  maintains 
that  the  idea  of  representation  forms  the  basis  of  the  verse.  But  as 
Gnilka  (80)  points  out:  'Was  wiederstreitet  dem  Kontext,  nach  dem 
Christus  nicht  das  All  repräsentiert,  sondern  ihm  gegenübersteht.  "  Nor  is 
(cont.  ) 410 
1t  likely  that  Christ  is  considered  a  Macroanthropos.  The  verb  does  not 
actually  mean  "to  gather  into  one  place.  "  But  granting  such  a  meaning,  it 
is  unlikely  that  Christ  could  be  so  extensively  identified  with  the  cosmos, 
which  is  otherwise  subjected  to  him  (i  22)  or  in  contention  with  him  (vi 
loff). 
204  Schlier,  TDNT  111  690;  Mussner,  Best,  and  others. 
205Cf.  Roe1s,  God's  Mission,  66. 
20617he  Second  Man  from  Heaven  probably  refers  to  the  resurrected 
Christ  (Scroggs,  Last  Adam,  88;  Bruce,  1&2  Corinthians,  153).  Cullmann 
(Christology,  167ff),  Moffatt  (I  Corinthians,  262f),  and  others  relate 
I  Cor  xv  45ff  to  the  Phildnic  contrast  between  the  Heavenly-ideal  Man  and 
the  earthly  first  man  (Leg.  All.  I  31f;  Op.  Mund.  134ff).  For  a  different 
view  see  Scroggs,  87f,  115ff.  See  also  B.  A.  Stegmann,  Christ,  the  Man 
from  Heaven. 
Wisdom  and  Adam  are  already  associated  in  Wis  x  lff,  where  Wisdom- 
saves  Adam,  the  father  of  the  world,  giving  him  strength  to  "rule  all 
things.  "  Also  of  note  is  I  En  xlix  1-4  where  Wisdom  fills  the  Elect  One 
(i.  e.  the  Son  of  Man)  (cf.  Lohse,  48).  If  the  New  Adam  theology  is  linked 
to  the  Son  of  Man,  then  this  facilitates  this  figure's  assumption  of  Wis- 
dom's  cosmic  attributes.  In  Philo  the  concepts  of  Wisdom,  Logos,  and  the 
Heavenly  Man  or  the  Man  after  the  image,  are  interlaced  (Leg.  All.  146f) 
(on  the  problem,  see  A.  J.  M.  Wedderburn,  "Philo's  Heavenly  Man,  "  NT  15) 
1973)  301-26). 
That  Christ  is  brought  into  close  association  with  these  ideas  is 
evinced  elsewhere  in  the  NT;  I  Cor  i  30,  Jn  i  1-14.  Also  most  scholars 
agree  that  Col  i  15ff  shows  influence  from  Wisdom  or  Logos  motifs.  See 
Martin,  65;  Lohse,  45ff;  Kehlj  Christushymnus  61451'  99ff  ;  F.  B.  Craddock, 
"All  things  in  Him,  "  NTS  12  (1965/66)  78-80;  Moule;  Caird;  Schweizer;  and 
others.  The  difficulty  is  moving  from  this  general  environment  to  sepcific 
links  and  literary  dependency. 
207  Apparently  Philo  makes  something  like  this  series  of  associations 
in  calling  the  Logos  the  Head  of  all  things  (Quaest.  in  Ex.  11  17),  being 
allegorically  identified  with  the  High  Priest  who  wears  the  cosmos  as  his 
robe.  Kehl  (Christushymnus,  96f  )  denies  the  statement's  authenticity; 
van  Roon  (271  n.  1)  denies  the  presence  of  a  Macroanthropos  conception. 
Kehl's  arguments  seem  insufficient  and  van  Roon  overlooks  the  mention  of 
"feet  and  other  limbs.  "  Still,  it  is  transporting  a  lot  into  this  text  to 
identify  the  High  Priest  with  the  Heavenly  Man.  The  allegorical  context 
should  not  be  ignored. 411 
208Schweizer,  Neotestamentica,  282  and  van  Roon,  290. 
209  See  above,  p45f.  LXX  Ps  cix  refers  to  the  triumphant  lifting  of 
the  Messiah's  "head,  "  which  contrasts  the  defeat  of  enemy  heads.  "Lifting 
the  head,  "  understood  from  Hebrew  anthropology,  means  more  than  the  ana- 
tomical  gesture.  It  denotes  in  this  context  the  person's  exaltation  in 
victory.  Cf.  van  Roon,  289f. 
2  1OBauer,  587.  A  form  of  6=Lc  occurs  4  times  in  Ephesians  (i  23, 
iii  12,  iv  19,  vi  2)  and  in  each  case  it  carries  this  qualifying  force. 
Cf.  Roels,  234  n.  22. 
211  Lightfoot,  157,198-201;  Barth,  186-92. 
212 
Barth,  188. 
213Barth,  190. 
214Cf. 
e.  g.  Barth,  28f;  183ff.  See  below  ch.  IV,  298,309f. 
215See  Appendix  B,  364-66,369. 
216See  Appendix  B,  364-66,369. 
217Cf.  Appendix  B,  365f,  371f. 
218  Schlier,  92. 
219Schlier,  Christus,  -  46. 
220  Schlier,  Christus,  42-48. 
22'Schlier;  92. 
222Cf.  Colpe,  BZNW  26:  176. 
223Schweizer,  TDNT  VII  1075-77  and  generally  in  Neotestamentica,  293- 
301;  cf.  Schlier,  93.  Both  scholars  rely  on  Orphic  Frag.  168,  but  differ 
on  how  this  was  understood  by  the  Colossian  opponents. 
224  Schweizer,  TDNT  VII  1077  n.  491. 
225  Schweizer,  TDNT  VII  1075f. 
226  Ibid.  Cf.  also  Gnilka,  102-105. 
227  See  Appendix  B,  358-69. 
228  Ridderbos,  Outline,  382f. 
229  Benoit,  RB  63:  22-31. 
230  Benoit,  24f;  cf.  Dupont,  Gnosis,  450ff. 412 
23'Ridderbos  (381  n.  66)  considers  such  a  combination  unlikely,  But 
he  simply  ignores  the  cross-cultural  environment  in  which  our  author 
writes. 
232See  Appendix  C,  375-82. 
233Best,  95-106;  Schweizer,  TDNT  VII  1072;  Neotestamentica,  287-90; 
Shedd,  157ff;  Percy,  40-44;  Gnilka,  101;  J.  A.  T.  Robinson,  58ff.  See  also 
Appendix  C,  378,381f. 
234  See  above,  pp.  65-70. 
235See 
generally  J.  de  Fraine,  Adam  and  the  Family  of  Man,  and 
Appendix  A. 
236See  Appendix  A  for  a  definition. 
237  The  rationale  for  finding  love  as  the  basis  for  such  a  corporate 
relationship  may  well  have  been  suggested  by  re-interpreting  the  love- 
commandment  via  Christ's  sacrificial  love  displayed  on  the  cross. 
238  See  Appendix  B,  369. 
23  9Batey,  Nuptial  Imagery,  24;  Schlier,  TDNT  111  679. 
240  He  That  Cometh,  70.  Cf..  Pedersen,  1-11,174. 
241  See  Appendix  B,  373. 
242  See  Appendix  B,  346-7. 
243Jacob,  TDNT  IX  624ff.  H.  W.  Robinson  ("Hebrew  Psychology,  "  The 
People  and  the  Book,  ed.  A.  S.  Peake,  353-82)  speaks  of  a  diffusion  of 
consciousness.  But  this  view  is  exaggerated;  for  criticism  see  A.  R. 
Johnson,  The  Vitality  of  the  Individual  in  the  Thought  of  Ancient  Israel, 
1-2,37-87.  Cf.  also  J.  Pedersen,  1-11,99-181;  J.  A.  T.  Robinson,  11-16; 
and  H.  W.  Wolff,  Anthropology  of  the  Old  Testament.  See  Appendix  B,  344. 
244Cf.  Wolff,  Anthropology,  8;  and  generally  10-79. 
245  See  Appendix  B,  343-46. 
246E. 
g.  1QH  VI  II  32ff  ,  Matt  v  29-30.  See  Appendix  B,  347,350. 
247Can 
one  also  say  that  without  the  Body  there  can  be  no  Head?  The 
usual  way  this  question  is  framed  implies  that  the  Head  needs  the  Body  for 
its  life  and  vice  versa.  This  shows  that  the  questioner  still  sees  the 
Body  as  the  trunk.  In  fact  the  Body  is  always  the  whole  Body,  including 
the  Head,  and  so  the  question  is  tautologous.  Without  the  Body  there 
would  be  no  Head,  because  the  whole  Body  always  includes  the  Head.  Without 
(cont.  ) 413 
the  Church,  Christ  cannot  have  a  relation  to  the  Church,  But  this  differs 
fr6m  saying  Christ  needs  the  Church.  -  That  draws  conclusions  from  the. 
image  that  the  author  would  not  have  drawn. 
248For  literature  see  the  bibliographies  in  Delling,  TDNT  VI  286, 
298;  Barth,:  414-17;  J.  D.  Baldwin,  DNTT  1744;  Ernst,  xii.  In  addition 
to  works  cited  there,  see  also  A.  Anwander,  "Zu  Kol.  2,9111  BZ  9 
(1965)  278-80;  P.  D.  Overfield,  "Pleroma:  A  Study  in  Content  and  Context.  " 
NTS  25  (1978/79)  384-96;  R.  Yates,  "A  Re-examination  of  Eph.  1,23,11 
ExT  83  (1972):  146-51. 
. 
249  Lightfoot,  257;  C.  F,  D.  Moule,  "'Fullness'  and  'Full'  in  the  New 
Testament,  "  SJT  4  (1951)  79;  Schippers,  DNTT  1  733;  Ernst,  1;  Delling, 
TDNT  VI  283  n.  1. 
250  Bl-D  §109(2);  Delling,  TDNT  VI  298  n.  l. 
251  Cf.  Lightfoot,  257-58;  Robinson,  256-58, 
252  Lightfoot,  257-73. 
253  Robinson,  255-63. 
254E. 
g.  Barth,  206;  Yates,  ExT  83.  -146;  Ernst,  3,  '288. 
255  Delling,  TDNT  VI  298f;  cf.  Ernst,  2-3. 
256Erns't, 
xx, 
257As 
early  as  Thales  we  find  the  i.  dea,  TEiv-rcx  TcXýpTj  Oerov  (Arist., 
An.  1  5,411a  7;  cf.  Plato,  Leg.  X  899B).  The  statement  reflects  the  Pre- 
socratic  attempt  to  discover  the  world's  single  divine  Urstoff.  The 
plural  8eav  suggests  that  each  thing  is  full  as  a  particular  manifesta- 
tion  of  the  one  ultimate  element.  In  contrast  to  Platonic  idealism  and 
Aristotelian  teleology,  the  Stoics  renewed  the  philosophical  search  for  a 
material  basis  for  the  world.  See  Ernst,  7f;  F.  Copleston,  A  History  of 
Philosophy  I,  Part  1,38-44,54-63,  Part  11,129-44,165-81;  W.  K.  C. 
Guthrie,  The  Greek  Philosophers,  22-42. 
258  The  Stoics  are  especially  indebted  to  the  cosmology  of  Heraclitus 
of  Ephesus,  who  identified  the  Urstoff  with  Fire  and  linked  this  to  the 
Logos.  Copleston,  I,  II  132f. 
259Ernst,  11;  Overfield,  NTS  25:  309;  van  Roon,  229.  Knox  (163)  spec- 
ulates  that  cosmic  use  of  TEXApcoýLa  goes  back  to  Posidonius,  but  offers  no 
proof.  It  seems  likely  that  the  cosmic  use  in  the  Corpus  Hermeticum  had  a 
prehistory.  Still,  only  in  post  NT  texts  does  nA.  Apcoua  appear  with  a 
cosmic  content. 414 
260  Cf.  Ernst,  14f;  Overfield,  NTS  25:  309f;  Delling,  TDNT  VI  300. 
261  Ernst,  15. 
262  Dupont  (458,  cf.  437f)  rightly  takes  TtXApwpx  as  passive  here. 
263  E.  g.  Cor.  Herm.  IX  4;  see  Ernst,  18;  Dupont,  460. 
264  Overfield,  NTS  25:  384f. 
265  Cf.  Iren'.  AdV..  Haer.  I,  1  3;  Hipp.  Ref.  VIII  9-10;  Epiph.  Haer. 
xxxi  10,13;  13,6.  See  Overfield,  -NTS  25:  385ff. 
266  Cf.  Lohse,  359. 
267  E.  g.  Epiph.  Haer.  xxxi  16,1;  Cl.  Al.  Ex.  Theod.  22,4;  42,1;  Iren. 
Adv.  Haer.  I,  1,1,3. 
268  Cf.  Lohse,  57;  Overfield,  NTS  25:  386. 
269  For  the  myth  as  a  whole  in  the  Valentinian  systems  see  e.  g.  Iren. 
Adv.  Haer.  I,  1  1-7;  Hipp.  Ref.  VI  29-36;  MAL  Ex.  Theod.  29-68;  Epiph. 
Haer.  xxxf.  The  Tripartate  Tractate  seems  to  be  based  on  the  Valentinian 
system;  H.  W.  Attridge/E.  H.  Pagels,  The  Nag  Hammadi  Library  (=NHL),  54f. 
270  Cf.  Overfield,  NTS  25:  386. 
27'Lohse,  57. 
272  Lightfoot,  267. 
273  Ibid. 
274  CI.  Al.  Ex.  Theod.  64.  Cf.  Barth,  202. 
275We  do  not  deny  the  religiosity  of  Greek  philosophy.  But  while  the 
philosopher  in  describing  the  world  and  its  principles  points  to  the  ideal 
life,  he  does  not  claim  a  system  of  salvation  whose  origin  transcends  the 
world  as  known  through  reason. 
27617his  involves,  of  course,  the  larger  problem  concerning  the  origin 
of  Gnosticism.  See  esp.  R.  McL.  Wilson,  Gnosis  and  the  NT  and  The  Gnostic 
Problem. 
277Wilson,  Gnosis  and  the  NT,  56f;  Best,  148;  Ernst,  48. 
278  E.  g.  Ecc  iv  6;  LXX  Ps  xxiii  1.  See  Delling,  TDNT  VI  299;  Ernst, 
22ff. 
279  Note  here  the  customary  Jewish  expression  for  all  things,  "heaven 
and  earth.  "  Cf.  Ernst,  28. 415 
280  Ernst,  28;  Bieder,  TDNT  VI  370-72,  The  understanding  ofnvet54a 
as  the  power  that  holds  all  things  together,.  -r6  cuv6yov  -r&  n6v-CCL,  prob- 
ably  stems  from  stoic  speculations.  Still  the  motivation  is  altogether 
different,  and  there  is  no  attempt  to  identify  God  and  world  through 
filling  it  with  the  divine  substance.  The  spirit  remains  subject  to  God, 
being  the  instrument  of  His  perception. 
28  1LXX  Isa  vi  1,3;  Ez  x1iii  5,  xliv'  4;  Hab  U  14;  Pss  xxxii  5,  lxxi 
19;  Sir  x1ii  15-16;  cf.  Ps  x1vii  11;  Num  xiv  21.  See  Ernst,.  '24-30. 
282Hab  ii  .  14;  -  Num  xiv  21;  cf  .  al  so  1QM  XIX  4. 
283Angels 
are  even  needed  to  bring  prayers  to  the  Most  Holy  (Tob  xii 
15). 
284Cf,  Ernst,  28f. 
285Ernst,  29, 
286Ernst,  31f,  MApcoj=  does  not  occur  often  and  then  with  secular 
meani.  ngs. 
287Cf,  Delling,  TDNT  VI  289;  Ernst,  33;  Dupont,.  '  470f,  This  is  incor- 
porated  into  his  Platonism,  Perhaps  Postdonius  had  already  prepared  this 
path;  see  Copleston  I.  11  204,  But  Philo  had  aývested  interest  because 
of  Jewish  belief  in  a  transcendent  creator  God. 
288E. 
g.  Post.  Cain,  14;  Vit.  Mos.  11  238;  Quaest.  in  Gen.  IV  130.  Even 
the  titles  "God"  and  "Lord"  designate  the  two  main  powers  or  attributes  of 
God  in  creation  and  rule,  rather  than  titles  of  God  in  Himself  (Som.  1  62). 
Cf.  Knox,  50  n.  3.  See  also,  Delling,  TDNT  VI  289f;  Ernst,  34f;  Sandmel, 
Philo,  91f. 
289Philo  attempts  to  synthesize  the  insights  of  philosophy  with  those 
of  revealed  religion.  Cf.  Knox,  27f;  Sandmel,  Philo,  124;  Copleston  I,  II 
202f. 
290  For  differences  between  Logos  and  Sophia  in  Philo,  see  A.  J.  M. 
Wedderburn,  NT  15:  301-2  6. 
291  Cf.  Knox,  164.  for  further  texts  and  discussion  see  Kleinknecht, 
TDNT  IV  88-90.  God,  of  course,  transcends  His  powers,  attributes,  and  the 
Logos.  If,  e.  g.  God  is  called  light,  then  the  word  (Logos)  "light"  is 
TtXnPecr-r&roc,  i.  e.  He  fills  the  "word"  with  the  power  to  generate  light 
(Lom.  1  75  on  Gen  i  3).  Cf.  Schweizer,  Kol.  on  1  19,  ad  loc. 
292  Cf.  Delling,  TDNT  VI  299.  Contrast  Ernst,  31. 416 
293Cf.  Knox,  164  n.  7. 
294Knox,  51. 
29SIbid.  Cf.  Sandmel,  fhilo,  93. 
296For  texts  and  discussion  see  Davies,  Paul  and  Rabbinic  Judaism, 
170f  . 
297Besides  the  Shekhinah  (dwelling),  there  is  the  Word  (Memra),  the 
Great  Glory,  the  Holy  Spirit,  and  others.  Cf.  Caird,  181. 
298See  J.  T.  Marshall,  HDB  IV  487-89;  s.  v.  Encyclopedia  Judaica  XIV 
1349-54;  Ernst,  37-40.  The  term  on  occasions  has  universal  overtones: 
the  Shekhinah  shines  like  thý  sun  over  the  world  (Sanh  39a)  and  is  every- 
where  (Baba  bat  25a).  If  it  appears  to  Moses  in  a  thorn  bush,  this  shows 
that  there  is  no  place  it  cannot  be  (NumR  xii  4;  ExR  11  5,  Shab  67a).  But 
it  also  refers  to  the  divine  presence  manifested  at  any  given  place  or 
time.  It  dwells  pre-eminently  in  Israel  or'the  temple  (Ber  7a;  Shab  22b; 
NumR  vii  8;  Mek  Ex  xii  1).  But  also  more  personally,  it  is  present  among 
any  ten  who  gather  for  prayer,  when  two  study,  or  one  meditates  on  the 
Torah  (ExR  11  2,  Ber-6a).  It  watches  over  the  sick  (Shab  12b)  or  rests 
between  a  worthy  man  and  wife  (Sot  17a).  Especially  when  associated  with 
charismatic  individuals,  is  It  linked  to 
' 
Rulah  ha-Kodesh. 
299For  discussion  of  NT  texts,  see  Ernst,  66ff;  Overfield,  NTS  25:  390ff. 
3000verfield,  NTS  25:  390f. 
301M.  Hooker,  "John's  Prologue  and  the  Messianic  Secret,  "  NTS  25 
(1978/79)  54ff.  Hooker  suggests  that  "full  of  grace  and  truth"  echoes  two 
of  what  later  Rabbis  considered  exposition  of  God's  thirteen  attributes  in 
Ex  xxxiii  19  and  xxxiv  6. 
302IIXAP(aým 
occurs  in  I  Cor  x  26  in  a  citation  of  LXX  Ps  xxiii  1. 
At  Rom  xi  12,25  it  denotes  the  "full  number"  of  Gentiles  and  Jews,  whereas 
in  xiii  10  love  is  the  "fulfillment"  of  the  Law.  Also  in  xv  29  Paul  prom- 
ises  to  come  tv  TEXApcoua-rL  cOXoYCac  XpLa-rofJ;  these  are  the  blessings 
of  the  new  life  in  Christ.  In  Gal  iv  4  nXýpw4a  denotes  the  completion 
of  a  time  period.  See  Ernst,  68-81;  Overfield,  NTS  25:  391.  In  these  cases, 
it  is  not  so  much  the  term  as  the  new  context  of  the  Christ  event  that  de- 
termines  its  theological  import. 
303Even  in  Col  and  Eph  the  terms  do  not  always  bear  the  semi-technical 
sense.  At  Col  i  25  and  iv  17  the  verb  means  "fulfilling"  a  divine  task. 
In  Col  i  19  it  denotes  being  filled  with  knowledge  and  insight  in  all 
wisdom;  and  in  Eph  v  18,  with  the  Spirit  as  opposed  to  wine.  1IXApcajia 
(cont.  ) I.  417 
also  has  at  Eph  1  10  its  ordinary  temporal  meaning;  see  Moule  "'Fullness' 
and  'Fill'  in  the  New  Testament,  "  SJT  4  (1951)  82;  Overfield,  NTS  25:  391. 
304  Van  Roon,  299. 
305Best,,  140. 
306Cf.  Best,  148;  Wilson,  Gnosis  and  the  NT,  57.  The  idea  may,  then, 
be  more  personal  than  spatial.  In  the  NT  a  person  may  be  filled  with  joy 
(Acts  xiii  52;  Rom  xv  3;  11  Tim  i  4),  wisdom  (Acts  vi  3,  cf.  Lk  11  40), 
knowledge  (Rom  xv  14,  cf.  Col  i  9),  faith  (Acts  vi  5,  A  24),  grace  (Acts 
vi  8,  cf.  Jn  i  14),  the  Holy  Spirit  (Acts  vi  3,5;  vii  55;  xi  24;  Eph  v 
18).  Cf.  Dupont,  469. 
307For  the  hymnic  character  of  Col  i  15-20,  see  above  p.  65f. 
308The 
soteriological  starting  point  lies  in  the  incarnated  Christ, 
i.  e.  the  man  Jesus.  This  probably  evinces  a  New  Adam  theology;  cf.  Martin, 
59;  R.  H.  Fuller,  Foundations  of  New  Testament  Christology,  215f;  Houlden, 
47;  Ridderbos,  388;  van  Roon,  245. 
309It  is  simplet  to  take  Tcav  -r6  nXýpwjicL  as  subject  throughout  the 
verse  than  to  supply  "God.  "  Making  God  the  subject  supposedly  avoids  the 
harshness  of  an  impersonal  ndv  -r6  TEXApw=  reconciling  all  things  and 
allows  a  smoother  transition  to  the  masculine  participle,  eCpT1VOTEOLAGCLQ. 
Cf.  Lightfoot,  Lohmeyer,  G.  Schrenk,  TDNT  11,741;  Delling,  TDNT  VI,  303f; 
Mussner,  CAK,  58  n.  89;  Roels,  237f;  Martin,  60.  But  this  too  has  difficul- 
ties.  It  requires  TOLv  -r6  TOLApcolia  to  be  the  subject  of  xa-roLxAcca, 
thus  causing  xcx-roLxAaaL  and  dLTEOXCXrCLUdLE0LL  to  depend  on  the  same  verb 
but  to  have  two  different  subjects  (Schweizer,  Kol.  ad  loc.  ).  if  Ttav  r,  5 
TtXApw1ia  is  a  periphrastic  expression  for  God,  then  the  subject  of  recon- 
ciliation  is  impersonal  in  grammatical  form,  but  not  actuality,  and  the 
transition  to  the  masculine  participle  may  be  considered  as  constructio  ad 
sensum.  See  Abbott,  128;  Dibelius,  13;  Percy,  Problem,  76  n.  22;  Lohse,  57; 
MUnderlein,  NTS  8:  266;  van  Roon,  245  n.  1. 
310G.  MUnderlein  (NTS  8:  266)  argues  that  e168oxetv  tv  is  a  special 
phrase  Ilzur  Bezeichung  des  gnddigen  wohlgefallens  Gottes  gegen  Menschen 
das  gleichzusetzen  ist  mit  Erwahlung.  11  Grammatically  this  requires  the 
phrase  to  be  a  Semitism  and  MUnderlein  (268f)  translates:  "Denn  ihn  er- 
wahlte  sich  die  ganze  FUlle  zur  Wohnung.  "  For  criticism,  see  Lohse,  59 
n.  193.  For  our  purposes  it  is  sufficient  to  note  that  -e?  56oxeCv  implies 
election,  even  if  indirectly. 
311  This  is  the  most  generally  accepted  view;  Abbott,  Alford,  Beare, 
Best  (141),  Caird,  Houlden,  Knox  (163f),  Lohse,  Martin,  Moule  (165), 
(cont.  ) 418 
Overfield  (393),  Schweizer,  Scott  and  others.  While  these  scholars  often 
differ  in  detail,  the  fundamental  starting  point  is  the  relation  between 
God  and  Christ.  Other  interpretations  vie  for  acceptance.  Among  the 
Church  Fathers  Severianus  and  Theodoret  refer  the  term  to  the  Church,  and 
Schleiermacher  argues  similarly  on  the  basis  of  Rom  xi  12,250  26;  see 
Abbott,  219f,  Another  ancient  view  refers  the  term  to  the  cosmos;  this 
has  modern  support  in  Dupont'(474)  and  Roels  (238f).  Based  on  the  stoic 
idea  that  God  fills  and  is  filled  by  the  cosmos,  Benoit  (RB  63:  34-38) 
refers  the  term  to  the  God-cosmos  (cf.  Ernst's  discussion,  '83-94).  In 
Christ  the  totality  of  Being  resides;  he  represents  the  God-intended  unity 
between  God  and  cosmos,  the  new  creation  that  constitutes  le  cadre  of  re- 
deemed  humanity  (37f).  But  TE,  %ApcaucL  as  the  God-cosmos  is  not  attested 
before  the  Corpus  Hermeticum  and  even  there  the  usage  is  not  uniform  (cf. 
Tractate  VI  4,  where  a  clearcut  dualism  emerges).  The  absence  of  this 
meaning  in  earlier  texts  must  be  coupled  with  the  fact  that  the  stoic  use 
of  TEAnpoOv  and  TEA.  Apng  had  long  since  been  taken  up  by  Hellenistic 
Judaism  and  applied  in  a  somewhat  different  direction.  When  the  I 
Hellenistic-Jewish  background  of  Col  1  15-20  is  noted,  it  is  likely  that 
the  term,  even  if  borrowed  from  popular  philosophy,  would  assume  the 
Jewish  presuppositions  of  the  verb..  Benoit  (36f)  admits  that  the  author 
has  adjusted  the  idea  to  the  Biblical  perspective  of  a  transcendent  God, 
but  fails  to  see  that  such  admission  calls  into  question  the  pantheistic 
conception  on  which  his  thesis  rests,  i.  e.  the  reciprocal  filling  of  God 
and  cosmos.  Nor  does  this  view  explain  the  use  of  TEEW  very  well.  Nota-' 
bly  these  other  interpretations  require  God  or  Christ  to  be  supplied  as 
subject  of  the  verse.  Despite  the  difficulties  of  the  generally  accepted 
view  it  remains  the  best  alternative. 
312Perhaps 
gnostic  ideas  have  influenced  the  language  here  and  in 
Ephesians.  As  in  Gnosticism  the  terms  are  related  to  a  divine  reality 
which  is  communicated  to  believers,  and  involves  a  redeemer  figure  who, 
e.  g.,  in  Eph  iv  8-10  descends  and  ascends.  Still  it  is  difficult  to  de- 
fine  what  gnostic  influence  might  mean;  important  differences  remain. 
While  in  Eph  iv  8ff  we  do  have  a  descending  and  ascending  redeemer,  there 
is  no  suggestion  that  this  descent  and  ascent  are  actually  from  and  to  the 
TEMPwua  (Hegermann).  This  point  is  compounded  by  the  further  absence  of 
the  characteristic  idea  that  the  TtXApwua  is  restored  to  its  original 
unity.  Also  it  has  not  yet  been  shown  that  the  Gnostics  would  have  ever 
spoken  of  a  reconciliation  of  -r&  Tt6vTcL  or  connected  the  descent-ascent 
motif  with  filling  -r8L  TEeLv-rcx  (cf.  Schweizer,  TDNT  1072  n.  74;  Neotestament- 
ica,  304;  Lohse,  60  n.  205).  Finally,  the  gnostic  conceptions  are 
(cont.  ) 419 
ultimately  based  on  ontological  dualism  of  substance;  i.  e.  spirit  and 
matter,  which  is  foreign  to  the  ethical  dualism  of  godly  and  anti-godly 
will,  in  Colossians  and  Ephesians.  Perhaps  these  terms  are  used  polemi- 
cally  against  such  gnostic  views.  If  so,  the  polemic  is  waged  against  an 
early  stage  of  the  gnostic  conception.  -  Very  little  suggests  the  more  ad- 
vanced  idea  in  the  minds  of  either  the  author  or  the  readers. 
313The 
origin  and  exact  nature  of  the  Colossian  "philosophy"  contin-ý- 
ues  to  be  a  source  of  debate.  See  the  introductions  and  excurses  of  the 
commentaries  and  literature  cited  there.  The  syncretistic  character  of 
the  teaching.  is  usually  acknowledged,  though  scholars  divide  over  whether 
it  is  an  esoteric  Judaism  or  proto-Gnosticism.  In  either  case  certain 
believers  had  difficulty  finding  significant  cosmic  content  in  the 
Christian  teaching  of  forgiveness  of  sins  (cf.  Lohse,  130).  The  author 
presses  home  the  inseparability  of  the  uniqueness  of  Christ's  person  and 
the  all  sufficiency  of  his  work,  Upon  this  inseparability  rests  the  suffi- 
ciency  and  dynamic  of  the  gospel.  We  have  suggested  that  a  New  Adam 
theology  provides  a  framework  for  relating  Christ's  reconciliation  of  God 
and  man  to  that  of  the  cosmos. 
314  Lohse  (130)  states:  11  ...  only  through  submissive  worship  of  angeli'c 
powers  is  the  way  opened  to  Christ  who  is  enthroned  beyond  the  powers  and 
principalities.  "  Even  so,  the  insight  and  wisdom  implied  in  such  submis- 
sion  does  not  come  from  the  gospel  of  Christ's  person  and  work,  thus 
making  its  adherents  superior  to  other  Christians.  However,  F.  0.  Francis 
in  "Visionary  Discipline  and  Scriptural  Tradition  at  Colossae,  "  LexThQ  2 
(1967)  71-81,  argues  that  the  problem  is  not  submissive  worship  of  angels, 
but  the  desire  to  share  heavenly  worship  with  angels.  But  the  Apocalyptic 
materials  on  which  Francis  bases  his  view,  also  show  angels  "instructing" 
and  "revealing"  important  knowledge  to  man.  So  submisston  to  angelic 
teaching  should  not  be  denied. 
315  Stauffer,  TDNT  111  119;  Kleinknecht,  TDNT  111  123;  Bauer,  s.  v  cf. 
H.  S.  Nash,  '10CL&VIC;  ee&rna  (R.  1:  20;  Col.  2:  9),  "  JBL  o.  s.  18  (1899) 
1-34. 
316  For  a  survey  of  the  options,  see  Moule,  92-94.  For  the  Greek 
Fathers  and  others,  CT(0UQLrLXrJQ  is  a  synonym  of  015OLCA363C  (for  discus- 
sion,  see  Lightfoot,  182),  but  this  is  unlikely.  Others  interpret  "as  an 
organized  body.  "  This  could  be  taken  cosmically  of  the  whole  network  of 
cosmic  powers  (Kasemann,  Benoit).  But  as  Moule  (93,  cf.  166)  states:  "a 
single  adverb  is  a  slender  peg  on  which  to  hang  so  mighty  a  thought  as 
'organization'  in  Christ  of  all  those  powers.  "  The  same  point  could  be 
(cont.  ) 420 
made  against  a  reference  to  the  Church,  though  the  context  is  more  congen- 
ial  to  this  view  (Ernst,  102f;  Lohse,  100f).  Others  interpret,  "actually.  " 
"in  concrete  reality,  not  mere  seeming"  (Schweizer,  tDNT  VII  1077; 
Jerevell,  Imago  Dei,  223f).  But  the  issue  is  not  the  reality  of  Christ's 
humanity  (cf.  Carson,  64),  but  the  scope  and  effectiveness  of  his  salvific 
work.  Finally,  Moule  mentions  "assuming  a  bodily  form,  "  "becoming  incar- 
nate.  "  One-would  expect,  however,  the  perfect  rather  than  present  tense 
of  the  verb.  But  despite  this  difficulty,  this  is  the  most  probable  view. 
Esp.  in  view  of  the  Pauline  view  of  the  body,  the  accent  is  on  the  outward 
side  of  Christ  as  man  (see  Appendix  B,  350-54)..  The  present  tense  is  used 
because  the  issue  concerns  not  when,  but  how  the  fullness  that  dwells  in 
Christ  is  made  available  to  believers.  The  term,  then,  points.  to  the  bod- 
ily  history  of  Christ  proclaimed  in  the  gospel  as  that  wherein  the 
believer  is  filled. 
317  Peake  (ExGT  111  524)  refers  xcxL  back  to  6-rL.  But  it  is  unlikely 
that  the  verse  denotes  an  additional  reason  independent  of  that  in  vs.  9. 
Nor  is  a  temporal  sequence  appropriate.  The  most  natural  reading  is  that 
of  logical  consequence,  "and  so.  " 
318  Cf.  Abbott,  Lohse,  Scott,  Ernst  (103-5),  and  others. 
319The 
periphrastic  construction  of  tcr-rý  nCTEXTJP(JU6VOL  allows  the 
author  to  center  the  idea  of  "being  filled"  on  the  phrase  tv 
Grammatically  the  phrase  could  refer  to  either  TEXýpwýn  or  Christ.  While 
Christ  is  the  most  natural  reference,  Christ  is  viewed  here  as  the  one  in 
whom  all  the  fullness  dwells  bodily;  he  is  nenXnpcau6voc  (Abbott,  249). 
320Cf.  Gnilka,  182;  Schlier,  168;  Ernst,  120;  Barth,  368,377; 
Overfield,  NTS  25:  394. 
321The 
participles  possibly  belong  to  the  ensuing  tv(%  clause  (so 
Meyer;  cf.  Beare),  Barth  (371f)  takes  the  participles  as  imperatives,  but 
this  seems  out  of  context.  For  the  usual  construction,  see  Abbott  96-98. 
322Various 
proposals  have  been  offered  to  explain  the  use  of  -rb 
TEX&roc;  x(xt  jiýxoc  ncLL  Gtýoc  xcLL  OdOocz.  Barth  (395f)  offers  a  conven- 
ient  list  of  alternatives.  Van  Roon  (265)  is  probably  correct  to  interpret 
the  four  dimensions  with  the  object  of  the  parallel  infinitive,  y'VC)vCLL  , 
i.  e.  the  knowledge  surpassing  the  love  of  Christ,  This  suggests  that  the 
dimensions  concern  transcendence  and  vastness,  an  idea  prevalent  in  Wisdom 
literature  (cf,  Feuillet,  Christ  Sagesse,  292-317). 
323  Cf.  Beare,  679;  Mitton,  134. 421 
324 
. 
With  Best  (144),  we  note  that  this  fullness  is  also  already  avail- 
able  to  believers  in  Christ. 
325  To  avoid  this  construction:  p 
46  B  and  463  read:  Not  TEX-npco*ý  nrxv 
-rb  Ttxýpcjua  -rori  Oe0a.  But  this  can  hardly  explain  the  majority  reading 
of  mA  CDG  it  vg  etc.  Cf.  Metzger,  Textual  Commentary,  604. 
326  The  RSV  translates:  "That  you  might  be  filled  with  all  the  full- 
ness  of  God.  "  But  one'  might  have  suspected  t-v  rather  than  etc  for  deA, 
.  fi-M`  ng  the  content  with  which  believers  are  fflled  (cf,  v  18),  Most  , 
scholars  take  eCc  in  the  sense  we  have  suggested;  Abbott,  Barth,  Bruce, 
Foulkes,  Meyer,  Mitton,  Robinson,  Salmond,  Scott,  Dupont  (473),  and  others. 
327  Cf.  e.  g.  Barth,  373;  Gnilka,  190;  Robinson,  87;  Roels,  253. 
328  TOO  OeoG  has  been  variously  defined.  For  discussion  see  Ernst, 
120ff.  The  major  alternatives  are  the  fullness  (a)  that  God  bestows,  (b) 
that  He  possesses,  or  (c)  that  He  is.  Of  these  (a)  is  probably  the  best 
alternative,  although  with  such  a  stress  on  finality  the  distinctions  ad- 
mittedly  become  blurred.  '  What  God  bestows  is  clearly  none  other  than  that 
totality  of  attributes,  powers,  blessings,  etc.  that  He  possesses  by 
virtue  of  being  so  characterized;  e.  g.  God  bestows  the  love  that  He  pos-i 
sesses  by  virtue  of  being  a  loving  God.  What  is  to  be  rejected  is  the 
idea  that  believers  become  God. 
32  917o 
show  how  "God's  'fullness'  and  'filling'  possess  a  qualitative 
and  dynamic  character  rather  than  only  a  quantitative  and  spatial  nature,  " 
Barth  (373)  translates,,  "may  you  become  so  perfect  as  to  attain  the  full 
perfection  of  God.  "  One  wonders  whether  the  idea  of  "perfection"  really 
meets  this  requirement.  "Perfection"  is  no  more  "dynamic"  than  ýIfullnessll 
and  it  suffers  the  possibility  of  being  limited  to  the  moral  sphere. 
330This, 
of  course,  agrees  with  the  general  theological  viewpoint  of 
Ephesians:  God's  act  of  salvation  is  always  His'act  in  Christ  ("cf.  Gnilka, 
190).  But  even  in  the  prayer,  the  believer  is  presupposed  to  be  a  man  in 
Christ.  And  more  specifically  the  author  prays  for  the  indwelling  of 
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tles.  Mussner  (101),  Mitton  and  Gaugler  refer  it  to  the  incarnation. 
,  Another  possibility,  though  rarely  followed,  is  the  resurrection.  For  a 
list,  of  options,  see  Schlier,  137;  Barth,  293-95. 
117Barth,  294. 
118  Rohinson,  65,162;  Schlier,  137,  n.  7;  Gnilka,.  145;  Simpson,  63  n,  29; 
N.  A.  Dahl,  Kurze  Auslegung,  36;  Stuhlmacher,  '347f;  Mussner,  CAK,  101. 
119Friedrich,  TDNT  II  708f. 
120Friedrich,  TDNT  II  715f. 
121  Muilenburg,  IB  V  675;  Westermann,  Isaiah  40-66,330. 
122S 
tr-B  111  587.  For  discussion  see  Stuhlmacher,  347f. 
123  Martin,  Reconciliation,  191. 
124  Cf.  Stuhlmacher,  353. 
125  The  presence  of  blierg  is  hard  to  reconcile  with  an  emphasis  on 
deflating  the  Gentiles'  arrogance  at  preceding  the  "near,  "  as  Martin 
(191ff)  and  others  suggest.  It  is  the  author's  wonder  at  the  kind  of 
gracious  God  who  would  include  Gentiles  in  His  plan  of  salvation  that 431 
stands  against  any  pride  on  the  part  of  Gentiles,  If  he  intends  to  polem- 
icize  directly  against  an  actual  situation  in  which  Gentiles  are  boastful 
and  arrogant,  then  by  adding  OlLetc  he  has  unwittingly  put  wood  on  the 
fire. 
126Abbott,  67;  Salmond,  297;  Schlier,  139  n.  1;  Gaugler,  119;  contra 
Gnilka,  146,  and  Schille,  30  h.  40. 
127  Abbott,  67;  Robinson,  162;  Salmond,  298;  cf.  also  Gnilka,  146. 
128  Cf.  Meuzelaar,  60, 
129Cf.  Scott$  174;  Schlier,:  140, 
130SO 
most  scholars.  Against  Scottt  175. 
131Cf.  Hanson,  94-98,146f, 
132Scott  (175)  correctly  discerns  that  the  phrase  is  not  speaking 
"of  the  means  by  which  we  make  our  approach,  "  but  wrongly  refers  it  to 
"the  new  attitude  of  worship  which  is  now  possible  for  all  men.  " 
133We 
may  infer  6v-rec  or  another  ot,  but  Just  as  likely  9v  - 
denotes  an  "accompanyi.  ng  circumstance"'Jcf.  Mk  1  23).  The  spatial  conno- 
tation  of  the  preposition  shows  that  the  Spirit  stands  over  the  Gentile 
and  Jew  as  a  reality  that  possesses  them. 
134Cf. 
above,  pp.  119  and  127  n.  57. 
135percy,  Die  Probleme,  317. 
136  Van  Roon,  299. 
137Die  Probleme,  289;  cf.  109,281,317,382. 
138Die  Probleme,  281. 
139  Ibid. 
140  Van  Roon,  299. 
141  Ibid. 
142  Van  Roon,  300. 
1431bid.  (Van  Roon'  SH  HP"  =  Pauline  Homologumena). 
144  Percy,  Die  Probleme,  281. 
145  Barth,  300. 
146  Percy,  Leib  Christi,  39. 
147  Percy,  Die  Probleme,  281f. 
148  Die  Probleme,  382. 432 
149  Percy,,  "Zu  den  Problemen  des  Kolosser-  und  Epheserbriefes,  "  ZNW 
43  (1950/51)  192. 
15OCerfaux,  The  Church  in  the  Theology  of  St.  Paul,  326. 
151Ibid. 
152  Percy,  Die  Probleme,  284. 
153.  Die  Probleme,  281. 
154  Barth,  312f. 
155  Barth,  265. 
156  Barth,  300  n.  205. 
157  Van  Roon,  298ff. 
158  Van  Roon,  298  n.  5. 
159Van  Roon,  298. 
160Van  Roon,  299. 
161Ibid. 
162  Van  Roon,  300. 
163  Percy,  Die  Probleme,  281. 
164  Zerwick,  66. 
165  Schlier,  135.  Cf.  even  van  Roon,  302. 
166Scott,  173. 
167  J.  A.  T.  Robinson,  The  Body,  47. 
168  Fischer  (51)  suggests  that  such  an  ambiguity  arises  only  when  one 
compares  Eph  ii  16  too  closely  to  Col  i  22. 
169  Meuzelaar,  56  n.  5. 
170  Abbott,  66. 
171  Salmond,  296. 
172  Karl  Braune,  Lange's  Commentary,  94. 
173  Fischer,  51. 
174  See  below,  p.  158f. 
17SAbbott,  66. 
176  See  above,  pp  -  132-35.  For  discussion  see  Roels,  128f. 
177  Hanson,  '148. 433 
178See 
above,  132-35;  cf.  Best,  153;  Meuzelaar,  66-70;  and  Gnilka,  142. 
179Robinson,  65. 
18oDahl,  Kurze  Auslegung,  36. 
18'Salmond,  297;  Meuzelaar,  56  n.  5. 
182  Robertson,  A  Grammar,  417;  Bl-D  §472. 
183Robertson,  A  Grammar,  782f;  BI-D  §272,  §416  (6). 
184  Cf.  Robertson,  A  Grammar,  589;  Moule,  Ldiom,  75.  MM  call  it  the 
"maid  of  all  work.  " 
185See  Metzger,  Textual  Commentary,  621f. 
186For 
a  somewhat  different  approach,  see  Meuzelaar,  51-57. 
187Coutts  (NTS  4:  201-7)  suggests  that  Colossians  depends  on  Ephesians. 
For  our  purposes  it  is  sufficient  to  note  that  the  passages  reflect  a 
milieu  of  similar  ideas  that  emerge  in  different  forms  and  for  different 
purposes. 
1881f  the  passive  voice  is  read  in  Col  1  21,  the  recipients  of  recon- 
ciliation  are  implied  in  the  verb.  If  the  active  is  read,  the  direct 
object  must  be  supplied  from  the  context.  But  in  Eph  ii  16,  the  recipient 
of  reconciliation  is  noted  explicitly  as  the  verb's  direct  object.  As 
such  the  character  of  this  recipient  gains  significance. 
189Cf.  Abbott,  67;  Schille,  Hymnen,  30;  van  Roon,  300. 
190  The  author,  then,  is  not  merely  repeating  a  structural  formation 
of  verb,  object,  prepositional  phrase. 
191  We  understand  conceptual  and  grammatical  as  practically  synonymous 
in  this  context.  Words  that  grammatically  belong  together  reflect  a  con- 
ceptual  unit  that  stands  in  relation  to  other  conceptual  units.  These 
units  in  relation  to  each  other,  constitute  the  sentence  as  a  completed 
thought. 
192  Contrast  Fischer  and  van  Roon  respectively. 
193See 
above,  p.  136. 
194  Abbott  seems  to  adopt  this  meaning:  "and  consequently  reconcile 
both,  now  one  body,  to  God  by  the  cross  ...  11  (Underlining  mine.  ) 
195  Cf.  above,  pp.  133,136. 
196See 
above,  P.  137f, 434 
197  See  Appendix  B,  341,345,350,368. 
198See 
above,  ch.  1,82-91. 
199Earlier  (ch.  1,26,46)  we  suggested  that  the  New  Adam  theology  pro- 
vides  a  broad  framework  under  which  various  Christological  themes  may  be 
clustered.  Christmay  be  identified,  compared  and  contrasted  withvarious  key 
figures  or  offices  to  the  extent  that  they  contribute  to  understanding 
the  restoration  of  man  to  his  God-intended  glory  and  inheritance. 
20OFor 
a  recent  history  of  interpretation,  discussion  of  the  evidence 
and  bibliography  see  J.  Swetnam,  Jesus  and  Isaac,  AnBib  94. 
1 
20'For  discussion  see  G.  Vermes,  Scripture  and  Tradition  in  Judaism, 
193-227;  Swetnam,  Jesus  and  Isaac,  23-85;  J.  E.  Wood,  "Isaac  Typology  in  the 
New  Testament,  "  NTS  14  (1968)  583-89;  P.  Q.  Davies  and  B.  D.  Chilton, 
"The  Aqedah:  A  Revised  Tradition  History,  "  CBQ  40  (1978)  514-46. 
202Vermes,  Scripture,  208.  Vermes  (202-4)  believes  the  Akedah  arose 
from  interpretating  Gen  xxii  in  association  with  the  Suffering  Servant  of 
Isaliii.  Best  (Temptation  and  Passion,  172)  isless  certain  about  this. 
Swetnam  (78)thinks  the  Akedah  was  linked  to  vicarious  expiation  of  sin 
through  Jewish  attempts  to  formýa  theology  of  martyrdom,  but  that  the 
association  was  intensified  by  reaction  to  Christian  claims  about  Christ. 
Davies  and  Chilton  (CBQ  40:  514-46)  think  the  idea  oý  sacrifice  is  late.  But 
Isaac's  willingness  to  die  as  a  sacrifical  victim  was  probably  early. 
203Vermes,  Scripture,  193-218;  Swetnam,  Jesus  and  Isaac,  23-85. 
204  Vermes,  Scriptýre,  201. 
205  M.  Black,  "The  Messi  ah  in  the  Testament  of  Levi  xviii  "  ExT  61  (1949/ 
50)  158;  see  also  Best,  Temptation  and  Passion,  170.  We  agree  with  Best  that 
if  the  passage  as  a  whole  is  of  Christian  origin,  (which  is  by  no  means 
certain)  then  it  shows  how  Christ  and  Isaac  were  linked  at  an  early  period. 
206  Of  course,  Christ's  identification  with  the  Church  was  not  limited  to 
his  crucifixion,  but  included  his  exaltation  (cf.  1  23).  E65ua  forms  the 
line  of  continuity  between  death  and  resurrection.  Perhaps  this  was  in- 
fluenced  by  the  author's  understanding  of  the  sacraments. 
207For 
cornerstone  as  opposed  to  keystone,  see  McKelvey,  "ChristThe 
Cornorstone,  "  NTS  8  (1961/62)  352-59.  Jeremias,  of  course,  champions  the 
view,  "keystone";  see  e.  g.  TDNT  1  791-93,  IV  274-75.  Cf.  Barth,  317-19. 
208  Scott,  181;  cf.  Barth,  327,  and  others. 
209  This  is  the  usual  view.  The  sentence  lacks  a  verb;  see  Abbott  and 
Barth  for  discussion  of  the  problems,  Gnilka  (162)  sees  the  verse  as  a 
device  for  introducing  Paul  into  the  discussion. 435 
210  Vss.  2-7form  the  first;  vss.  8-12  the  second,  and  vs.  13  the  third. 
211  For  literature  and  discussion  see  Bornkamm,,.  TDNT  IV  802-28;  Robinson, 
234-40;  Lightfoot,  on  Col  1  26;  W.  Bieder,  "Das  Geheimnis  des  Christus  nach 
dem  Epheserbrief,  "  TZ  11  (1955)  329-43;  R.  Brown,  The  Semitic  Background  of  the 
Term  "Mystery"  in  the  New  Testament;  C.  C.  Caragouni  s,  The  Ephesian  Mysterion; 
F.  Mussner,  "Contributions  Made  byQumran  to  the  Understanding  of  the  Epistle 
to  the  Ephesians,  "  PQ,  159-163.  According  to  Moule  (81)  1.  Lucr-cApLov  had 
three  basic  uses  during  the  NT  era:  "(1)  an  initi-atoryrite  and  its  theolog- 
ical  meaning,  (2)  a  divine  secret,  divulged  byGod,  (3)  a  secret,  or  something 
mysterious,  generally.  "  In  the  Pauline  Corpus,  the  term's  use  shows  con- 
siderable  flexibility;  it  generally  falls  under  the  second  definition. 
Formerly  thought  to  be  derived  from  the  mystery  religions,  most  scholars 
now  think  the  idea  has  Jewish  roots;  see  esp.  Brown,  The  Semitic  Background 
and  the  various  studies  in  LQ.  Esp.  in  Apocalyptic  and  Qumran  literature 
is  there  a  keen  interest  in  the  revelation  of  God's  mysteries  relating  to 
the  nature  of  the  cosmos  or  evil  ,  or  perhaps  the  time-table  of  last  events, 
or  even  Scripture  interpretation.  The  idea  of  a  divine  "secret  plan"  was 
probably  common  in  1st  cent.  Judaism. 
In  the  undisputed  letters  the  term's  use  is  less  developed  (cf.  Brown, 
61),  but  in  Col  .  and  Eph.  it  becomes  important  for  Christology.  Indeed,  Kuhn 
sees  in  this  what  distinguishes  Ephesians"  usefrom  the  Qumran  texts  (jQ, 
119).  Still  only  twice  does  it  appear  absolutely  (iii  3,  v  32),  and  even 
then,  the  context  points  to  a  fairly  concrete  reference.  So  the  term's  speci- 
fic  val  ue  shou  1d  be  determi  ned  by  i  ts  context  (cf  .  Marti  n,  71).  At  i9it 
concerns  the  disclosing  of  God's  will  to  bring  all  things  under  one  head 
in  Christ;  while  in  ii  i3,5,9,  itis  the  revealing  of  Christ  in  whom  both 
Gentiles  and  Jews  share  salvation.  This  is  closely  related  to  the  preaching 
of  the  gospel  (vi  19,  cf.  iii  6).  Eph  v  32  stands  apart  from  these  as  a  special 
Scriptural  mystery  which,  however,  has  implications  for  Christ  and  the 
Church,  see  belowch.  IV,  303-8.  The  term  then  relates  especiallyto  the  rev- 
elationof  Christ  in  all  its  cosmic,  eschatolbgical,,  and  historical  import. 
212  For  literature  see  0.  Michel,  TDNT  V  151-52;  W.  Tooley,  "Stewards  of 
God,  "  SJT  19  (1966)  74-86;  and  esp.  J.  Reumann,  "I  Stewards  of  God  I-  Pre- 
Christian  Religious  Application  of  oCxov6jiog  in  Greek,  "  JBL  77  (1958)  339-49; 
"0Cxo,  v6uoc;  =  'Covenant';  Terms  for  Heilsgeschichte  in  early  Christian  Usage,  " 
NT3  (1959)  282-92;  and  "0CxovojiCcL-  Terms  in  Paul  in  Comparison  with  Lucan 
Heil  sgeschichte,  "  NTS  13  (1966/67)  147-67.  Among  the  commentators  see  esp. 
Abbott,  Lightfoot  on  Col  i  25  and  in  his  Notes  on  the  Epistles,  Mitton,,  and  Barth. 
Original  ly,  oCxovojtC(x  denoted  the  position  of  an  oCxov6Uog  or  the  discharge 
of  this  off  ice.  From  thi,  s  the  term  attained  numerous  uses;  Michel  ,  TDNT  V  151f 
(cont.  ) 436 
Reumann,  NTS  13:  150,  In  the  Pauline  Corpus,  it  occurs  6  times,  At  I  Cor 
ix  17  it  clearly  means  "stewardship,  "  (for  detailed  analysis,  see  litera- 
ture  cited).  At  I  Tim  t4  it  is  usually  rendered  "divine  training.  "  In 
Col  i  25  and  Eph  i  9,  iii  2,9  the  term  seems  invested  with  cosmic  inter- 
est.  This  probably  occurs  through  its  close  link  to  the  "mystery.  "  Esp. 
in  Ephesians  the  question  is  whether  it  means  "plan  of  salvation"  or  "the 
administration  of  such  a  plan.  "  With  Reumann,  Barth,  Bieder,  Schlier, 
Gnilka,  and  others  we  favor  the  latter.  Whether  God,  Christ,  the  Church,  ' 
or  a  particular  apostle  executes  or  administers  this  plan,  only  the  con- 
text  can  decide  (cf,  Reumann,  NTS  13:  154f). 
213m*  A  424C  1739  1881  Origin  Ambrostasterl/2  Hilary  Jerome-al  omit 
TEdLv-rec  after  Qw-rkrcLL.  We  retain  the  word  on  the  authority  of 
;  4-6  kc  B 
CDGKPT  33  81  614  Byz  Lect  it  vg  syrp, 
h 
copcatbo  goth  arm al.  See 
Metzger,  Textual,  Commentary,  603.  Had  the  word  been  added  to  give 
ýOWTCCMLL  an  expressed  accusative,  one  would  expect  other  variant  readings, 
such  as  oLO-ro6c  or  something  similar. 
214The 
sentence  contains  no  significant  textual  problems.  For  minor 
26 
variant  readings  see  the  apparatus  of  Nestle-Aland 
215There 
are  primatily  two.  interpretations  of  oCxovoutcL  here:  (1) 
God's  plan  of  salvation,  or  (2)  the  administration  of  such  a  plan.  But 
(2)  may  be  subdivided  into.  (a)  God's  special  adminstrationof  grace  to 
Paul,  or  (b)  Paul's  adminstratiofi  or  stewardship  of  the  divine.  gr  . ace. 
given  him.  View  -(2*b)  is  the  most  likely  (cf.  Col  i  25).  But  possibly 
all  these  were  closely  interrelated  (cf.  Reumann,  NTS  13:  165  ). 
216Some 
scholars  think  that  the  experience  under  discussion  is  Paul's 
conversion  (e.  g.  Merklein).  While  possible,  this  is  not  necessary.  The 
circle  of  mystery  bearers  includes  the  prophets.  If,  as  is  probable, 
these  are  NT  prophets,  then  clearly  reception  of  the  mystery  does  not  con- 
stitute  the  Apostolic  grAce  and  office.  That  is,  the  reception  of  the 
mystery  is  a  necessary  ingredient,  but  not  a  sufficient  ingredient  for 
Apostleship.  Of  course,  Paul  himself  may  have  received  this  mystery  with 
his  calling,  while  others  may  have  received  it  apart  from  their  initial 
call.  Cf.  Bieder,  TZ  11:  329. 
217Goodspeed  (Meaning,:  42f)  believed  the  referent  of  Ttpo6ypatýa  was 
the  undisputed  letters  of  Paul  (cf.  Mitton),  Thompson  refers  it  to  an 
earlier  unknown  letter,  Others  find  the  reference  within  the  letter  it- 
self,  e.  g.  i  9-10,  Scott;  or  ii  11-22,  Schlier.  We  prefer  a  general 
reference  to  chs.  i-ii.  For  the  construction,  auvcatC  6v  -ro  1.  tua-rApLýp, 
(cont.  ) 437 
cf.  1QH  11  13,  XII  13;  see  Kuhn,  LQ,  118f,  Cf.  also  II  Tim  11  7. 
218  So  most  scholars. 
219  The  many  problems  and  implications  of  this  verse  go  beyond  the 
scope  of  this  thesis  and  we  refer  the  reader  to  the  commentaries  and  the 
appropriate  articles.  Noteworthy,  however,  is  that  Barth  (331)  believes 
that  the  verse's  parallelism  indicates  a  hymnic  fragment.  This  makes  the 
unwarranted  assumption  that  our  author  is  not  capable  of  highly  stylized 
parallelism. 
220The  letter,  whether  by  Paul  or  not,  was  clearly  intended  to  sub- 
stitute  for  the  presence  of  the  Apostle. 
221Wi  th  most  scholars,  we  understand.  etvcLt  as  an  epexegetical 
infinitive.  See,  e.  g.  Abbott,  83;  Barth,  336;  Schlier,  151. 
222Schlier,  61;  cf.  Bieder  TZ  11:  335f. 
223As  i  9-10  suggests,  the  historical  implications  of  the  mystery 
cannot  be  divorced  from  its  cosmic  implications.  How,  then,  does  this 
cosmic  dimension  relate  to  the  unity  of  the  Gentiles  and  Jews  in  Christ? 
While  full  discussion  is  beyond  the  scope  of  this  thesis,  we  may  at  least, 
point  in  the  direction  that  our  answer  lies.  As  stated,  the  author  has 
.  reflected  theol.  ogically  on.  the  religio-social  division  between  Gentile 
and  Jew:  'the  division  represents  the  general  state  of  alienation  and  hos- 
tility  between  man  and  God.  Christ  has  reconc.  iled  this  division  in  its 
dual  aspects  and  he  has  abolished  its  root  cause,  the  Law-in-its-effect- 
on-the-flesh,  or  in  a  word,  sin,  But  it  is  also  clear  from  Eph  ii  lff 
that  man  as  a  sinner  stands  under  the  dominion  of  the  principalities  and 
powers.  In  view  of  this,  it  seems  reasonable  that  if  the  division  of 
Gentile  and  Jew  reflects  man's  alienation  from  God,  it  also  reflects  his 
subjugation  to  the  principalities  and  powers.  As  we  have  learned,  Christ 
as  the  New  Adam  restores  man  to  his  proper  position-in  the  universe,  and 
hence  restores  cosmic  order.  It  is  not  insignificant  that  God's  wisdom 
is  revealed  through  the  Church,  consisting  of  Gentiles  and  Jews,  to  prin- 
cipalities  and  powers  (iii  10).  In  this  way  the  unity  of  Gentiles  and 
Jews  in  Christ  bears  witness  to  the  eschatological  event  whereby  Christ 
establishes  cosmic  unity.  Cf.  and  contrast  Brown,.  Semitic  Background, 
58-60. 
224  Bauer,  774. 
225For  Barth  (337)  Ephesians  states  "that  no  Gentile  can  have  commuh- 
ion  with  Christ  or  with  God  unless  he  also  has  communion  with  Israel.  " 
But  Barth'(130-33)  wrongly  identifies  this  Israel  too  closely  with  the 
(cont.  ) 438 
historical  nation.  Gentiles  and  Jews  are  one  only  in  Christ,  as  clearly 
seen  in  ii  18.  There  the  Gentiles  and  Jews  either  are  believers,  or  have 
the  one  Spirit  outside  faith.  The  latter  alternative  is  most  unlikely. 
226  Bauer,  109. 
227For  further  discussion,  see  P..  L.  Hammer,  "A  Comparison  of 
KLERONOMIA  in  Paul  and  Ephesians,  "  JBL  79  (1960)  267-72;  Foerster,  TONT 
111  767-85;  Eichler,  DNTT  11  295-304,  and  the  bibliographies  therein., 
Hammer  believes  the  inheritance  is  future,  'therefore  non-Pauline.  Gnilka 
(168)  and  Merklein  (Das  Kirchliche  Amt,  206)  say  it  is  present,  and  hence 
non-Pauline.  Barth  (115-119)  speaks  of  "the  presence  of  the  future"  with 
regard  to  the  general  eschatology  in  Ephesians,  but  describes  iii  6  as 
"the  hope  for  the  future"  (338).  At  i  14  the  inheritance  is  future,  but 
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254  See  pp.  161-63.  One  could  even  align  the  threefold  blessing 
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limited  to  set  patterns.  We  see  this  even  among  the  gifts  listed.  An 
apostle  is  different  from  a  prophet;  also,  not  every  apostle  is  like  Paul, 
or  every  evangelist  like  Philip.  On  the  word  X6PLQ  see,  Conzelmann/ 
Zimmerli,  TDNT  IX  372-402;  H.  H.  Esser,  DNTT  11  115-23;  J.  Moffatt,  Grace 
in  the  New  Testament.  These  scholars  essentially  agree  with  our 
interpretation. 
86 
Barth,  429f. 
87  This  is  the  majority  view. 
88 
T6  ji6-rpov  means  here  "measure,  "  "proportion"  or  "size";  see  Bauer, 
515;  Deissner,  TDNT  IV  632-34.  Gnilka  (206  n.  1)  points  to  Qumran  paral- 
lels,  1QS  IV  16,24;  1QH  XIV  19.  For  a  different  view,  see  Barth,  429f; 
cf  . 
C.  E.  Cranf  i  el  d,  "  mftpov  II  L  cy-r&(;  in  Romans  12:  3,11  NTS  8  (1961/62) 
345-51. 
89 
NB  C*  D2  u-7  082,  most  mss,  sy  and  M  Vict  read  xaL  d8caxev.  But 
the  xoU  should  be  omitted  with  p 
46 
m*  AC2  D*  FG  33  1241  s  2464  pc  latt, 
Ir 
lat 
Tert. 
90  The  subject  of  X6yet.  is  disputed.  Abbott,  Robinson  and  others 
imply  h  ypapA  and  render  "it  says.  "  Salmond,  Scott,  Barth,  Bruce  and 
others  make  God  the  subject,  "He  says.  "  For  our  purposes,  it  is  sufficient 
to  note  that  divine  authority  stands  behind  the  verb,  whether  referring  to 
"the  writing"  or  God. 
91  W.  R.  Taylor,  IB  IV  354;  A.  A.  Anderson,  Psalms  (1-72),  481;  Eaton, 
Psalms,  169f. 
92 
The  captives  are  probably  the  Canaanite  kings  who  fought  against 
Israel,  though  a  more  general  reference  is  possible;  Anderson,  Psalms  (1 
. 
L2),  492;  Taylor,  IB  IV  357.  Briggs  and  Briggs  (Psalms  11,101)  refers 
this  to  the  rescue  of  captive  Israelites.  But  unconvincing  is  G.  V. 
Smith's  attempt  ("Paul's  Use  of  Psalm  68:  18  in  Ephesians  4:  8,11  Journ  Evang 
Theol  Soc  18,1975,181-89)  to  limit  the  reference  to  Levites. 447 
93R.  Rubinkiewicz,  "PS  LXVIII  19  (=  EPH  IV  8)  Another  Textual  Tradi- 
tion  or  Targum?  "  NT  17  (1975)-220. 
94Rubinkiewicz,  NT  17:  221f;  also  Merklein,  65f. 
95Translation 
cited  from  Caird,  74. 
96  E.  g.  Caird,  220f;  Gnilka,  208f;  Beare,  688. 
97Rubinkiewicz,  NT  17:  219-24;  cf.  Merklein,  65f. 
98Rubinkiewicz,  NT  17:  221. 
99E. 
g.  Abbott,  Dibelius,  Scott,  Schlier,  Gnilka,  Barth,  Bruce, 
Houlden,  and  others.  Mitton  (146f)  remains  cautious. 
10OThe  text  is  cited  in  Rubinkiewicz,  LT  17:  221.  Rubinkiewicz  (222) 
dates  the  passage  ca.  150  B.  C.,  but  this  seems  optimistic.  Still  the 
passage  contains  nothing  intrinsically  Christian,  and  even  if  TDan  is  of 
Christian  origin,  the  tradition  behind  this  passage  is  conceivably  quite 
early,  if  not  pre-Christian. 
10'The 
author  does  not  explain  clearly  who  these  captives  are,  and 
we  are  content  with  the  uncertainty;  cf.  Mitton,  146f. 
102The 
majority  of  mss.  read  xa-rýOTI  TtpC)-rov,  including  x2B  C3  K 
P  IF  88  104  181  326  pm  f  v9  sy  samss;  Eus.  This  is  best  considered  an  in- 
terpretive  gloss.  Omit  with  P46  N*  A  C*  DFG  Ivid  082  6  33  81  124,  s 
1739  1881  pc  it  vgmss  sams  bo;  Irlat  Tert  Ambst.  We  also  omit  ILýpn  with 
P 
46  D*  FG  it;  Irlat  Tert  Ambst.  UBS  and  Nestle-Aland  include  the  term 
in.  brackets  with  xABC  D2  IT  082  pm  f  vg.  But  the  omission  is  less 
easily  explained  than  the  addition.  We  know  from  6v  -ro%  tnoupavCouc 
that  the  author  can  leave  a  Uýpn  or  similar  term  to  be  implied. 
103Cf.  E.  Ellis,  Paul's  Use  of  the  Old  Testament,  14,144.  Smith 
(Journ  Evang  Theol  Soc  18:  181-89)  objects  to  this  classification.  We  too 
disagree  that  the  author  simply  offers  a  free  rendering  of  the  text. 
Still,  his  interpretation  is  best  described  as  a  pesher-type. 
104Christ's 
ascent  brings  meaning  to  the  Psalm  verse.  If  the  argu?  -ý 
ment  were  intended  to  prove  who  ascended,  it  begs  the  question  (cf. 
Zerwick,  167).  The  author  rather  intends  to  explicate  the  implications  of 
Christ's  "ascent  according  to  Scripture.  " 
105Cf.  Robinson,  96. 
106Cf.  Merklein,  68. 
107G.  B.  Caird,  "The  Descent  of  Christ  in  Ephesians  4,7-11,  "  Studia 
Evangelica  II  (TU  87,  Berlin,  1964)  535-45;  also  his  commentary,  73-75; 448 
Abbott,  114-16;  Kirby,  145f;  D.  E.  Garland,  "A  Life  Worthy  of  the  Calling: 
Unity  and  Holiness:  Ephesians  4:  1-24,  "  Rev  Exp  76  (1979)  517-27;  esp. 
521-23. 
108  See  above,  p.  200.  Merklein  (68  n.  49)  points  out  that  Targum  does 
not  explicitly  mention  a  descent. 
109 
Kirby,  145f;  cf.  also  Beare,  689. 
110  Merklein,  68  n.  49. 
ill  Cf.  Merklein,  68  n.  49. 
112  Salmond,  326;  Mitton,  148.  We  agree  with  Salmond  that  ii  17  and 
iii  17  are  not  convincing  parallels. 
113Robinson,  Wescott,  Dibelius,  Scott  and  others  refer  eCQ  T& 
xoL-r6-rePaL  -rfic  yfic  to  Hades  or  the  underworld.  But  this  conflicts  with 
Eph  i  20f,  iii  10,  vi  12  where  spiritual  forces  are  in  the  heavenlies,  or 
in  the  air  (ii  2).  It  is  better  then  to  take  the  genitive  as  appositive, 
referring  to  the  lower  regions  which  make  up  "the  earth.  "  See  Barth, 
Schlier,  Gnilka,  and  others.  Foranolder,  butconcise  and  useful  treatment, 
see  Salmond,  326f. 
114This  is  made  easier  if  7379  13:  1  is  emended  to  73PP13  NZI  (so  T..  T 
RSV);  but  see  A.  R.  Johnson,  Sacral  Kingship  in  Israel,  73. 
115  -Aur6c  does  not  mean  "the  same";  this  would  require  an  article, 
6  aftft,  Abbott,  116;  Salmond,  327;  Barth,  434  n.  51.  Barth's  contention 
that  the  verse  is  an  hymnic  fragment  has  little  to  commend  it. 
1160n  OTtepivca  cf,  i  20.  Use  of  the  plural  oibpcivoL  was  common  in 
Judaism;  cf.  also  i  10  and  Col  i  16,  both  with  yý.  See  Traub,  TDNT  V  497- 
543,  esp.  517f. 
117Cf. 
above,  ch.  1,70-73. 
118Moule,,  Idiom  Book,  142f. 
119Cf.  Bauer,  378. 
120  Cf.  Best,  149.  For  a  synopsis  of  the  options,  see  Ernst,  141ff. 
121  See  above,  ch.  1,95-99. 
122  See  above,  99-102. 
123Cf. 
Barth,  434;  Robinson,  96.1QM  XII  10-18  and  XIX  2-4  link 
Ps  1xviii  19  to  God's  victory  over  His  enemies  and  the  filling  of  the  land 
with  glory  and  His  inheritance  with  blessing. 
124 
p 
46 
amends  the  aorist  to  a  perfect,  U&oxev. 449 
125  As  in  1  22  96wxev  has  the  p.  regnant  sense,  "constitute,  "  "make,  " 
or  "give  to  bell;  cf.  Barth,  435;  van  Roon,  179f;  see  above,  ch.  I,  57ff. 
126Cf.  Kdsemann,  Essays,  104;  T.  W. Manson,  The'Church's  Ministry, 
31.  Interestingly,  except  for  "evangelist,  "  (but  cf.  Mk.  i  14f;  Lk  viii  1, 
Eph  ii  17)  the  terms  used  can  also  refer  in  the  New  Testament  to  Christ: 
apostle  =  Heb  iii  1  (the  idea  of  Jesus  having  been  sent  is  more  common); 
prophet  =  e.  g.  Mk  vi  4  par.,  15;  Mt  xxi  11;  Lk  vii  16,  xxiv  19;  Jn  iv  19, 
vi  14,  vii  40,  ix  17;  shepherd  =  Mk  vi  34  par.,  xiv  27  par.;  Jn  x  11,14; 
Heb  xiii  20;  1  Pet  ii  25,  v  4;  teacher  =  e.  g.  Mk  x  17,  xii  14,19;  Lk  xxi 
7;  Jn  iii  2,10. 
127The 
articles  in  -robc  IiEv...  -robc  U,  serve  as  pronouns,  "some 
...  others,  "  or  "these-those";  Bl-D  §250;  Robertson,  Grammar,  s.  v.,  and 
most  commentators.  Merklein  (73-75)  objects,  noting  with  Bl-D  (§250)  and 
Mayser  (II  i  56f)  that  this  usage  fades  during  the  NT  era.  But  fading  is 
not  faded  and  the  evidence  shows  a  fluid  state;  cf.  I  Cor  vii  7.  When 
taken  as  pronouns,  the  articles  may  find  their  antecedent  in  the  Ps  cita- 
tion,  -ro%  dLv,  5pc,  )TLoUC.  The  author  in  vs.  11,  then,  does  not  simply 
apply  the  Ps  verse,  but  also  interprets  it.  By  using  98coxev  in  its  preg- 
nant  sense  and  the  articles  as  pronouns  (creating  a  double  accusative),  he 
shows  that  receiving  a  gift  means  receiving  what  is  necessary  to  be  a  gift 
to  others. 
128  While  one  may  speak  of  "officers,  "  these  were  functionally  defined. 
Cf.  Mitton,  149;  Caird,  75f;  Robinson,  97f;  Barth,  477-84. 
129Cf.  I  Cor  xii  28.  For  literature  beyond  the  commentaries  and 
studies  on  Eph.,  see  C.  K.  Barrett,  Signs  of  An  Apostle,  esp.  23-81;  J.  H. 
Schutz,  Paul  and  the  Anatomy  Of  Apostolic  Authority,  esp.  22-34;  W. 
Schmithals,  The  Office  of  Apostle  in  the  Early  Church;  Bultmann,  II  105f; 
Conzelmann,  Outline,  45f;  Ridderbos,  Outline,  448-50;  Whiteley,  Theology, 
169-204;  D.  Mdller,  DNTT  1  126-37;  M.  H.  Shepherd,  Jr.,  IDB  I  171f;  - 
Rengstorf,  TDNT  1  407-47;  Burton,  Galatians,  363-84;  Lightfoot,  Galatians, 
92-101;  Moule,  Colossians,  155-59;  Jackson  and  Lake,  Beginnings  of 
Christianity,  V  37-59;  J.  A.  Kirk,  "Apostleship  since  Rengstorf:  towards  a 
Synthesis,  "  NTS  21  (1974/75)  249-64.  Further  literature  may  be  found  in 
the  bibliographies  and  notes  of  these  studies. 
130  The  NT  use  of  dTEocrr6Xoc;  was  fluid  (cf.  Schutz,  34).  We  may 
distinguish  three,  possibly  four  usages:  (1)  a  non-technical  meaning  de- 
noting  one  who  is  sent  (cf.  Jn  xiii  16,  Phil  ii  25,11  Cor  viii  23);  (2)  a 
technical  meaning  that  identifies  the  term  with  the  Twelve  (Acts  i  2ff); 450 
(3)  a  semi-technical  usage  indicating  a  person  who  has  seen  the  risen  Lord 
and  been  commissioned  by  him  (I  Cor  ix  6,  xv  7;  Gal  i  19;  Acts  xiv  14; 
Rom  xvi  7;  1  Th  ii  6).  But  if  I  Cor  iv  9  includes  Apollos  as  an  apostle 
and  I  Th  ii  6  includes  Timothy,  then  this  suggests  (4)  a  broader  circle 
denoting  those  who  have  received  a  "special  Christian  commission.  "  Cf. 
Moule,  155ff.  Eph  iv  11  probably  has  group  (3)  in  view,  although  (4)  is 
possible  (cf.  Best,  163ff). 
131Cf.  I  Cor  ix  1-3;  11  Cor  xii  12;  also  Heb  11  4.  On  the  subject, 
see  Barrett,  Signs  of  an  Apostle. 
132  Mitton  (6,111),  Houlden  (312f),  Gnilka  (157),  Ernst  (177)  and 
others  think  "the  holy  apostles  and  prophets"  refer  to  a  past  generation. 
Contrast  Barth,  314-17. 
133  This  is  the  majority  view.  Contrast  R.  Brown,  Semitic  Background, 
58  n.  70. 
134  For  general  discussion  beyond  the  commentaries,  see  Peisker/Brown, 
DNTT  111  74-89;  D.  Hill,  "On  the  Evidence  of  the  Creative  Role  of  Christian 
Prophets,  "  NTS  20  (1973/74)  262-74;  Krdmer/Rendtorff/Meyer/Friedrich,  TDNT 
VI  781-861;  H.  A.  Guy,  New  Testament  Prophecy;  Ed.  Schweizer,  Church  Order 
in  the  New  Testament;  H.  Greeven,  "Propheten,  Lehrer,  Vorsteher  bei 
Paulus,  "  ZNW  44  (1952/53)  1-43;  W.  H.  Mare,  "Prophet  and  Teacher  in  the 
New  Testament  Period,  "  Bull  Evang  Theol  Soc  9  (1966)  139-48.  Ridderbos, 
Outline,  450-52;  Ernst,  178-81. 
135  Cf.  Friedrich,  TDNT  VI  848-61;  also  W.  H.  Mare,  Bull  Evang  Theol 
Soc  9:  139-48. 
136  Friedrich,  TDNT  VI  850.  Cf.  Ernst,  175. 
137  For  literature  beyond  the  commentaries  see  Friedrich,  TDNT  11  736- 
37;  U.  Becker,  DNTT  11  114;  Shepherd,  IDB  11  181;  Ridderbos,  Outline,  459; 
D.  H.  Hadidian,  "tous  de  evangelistas  in  Eph  4,11,11  CBQ  28  (1966)  317-21; 
Ernst,  181-83. 
138R.  N.  Flew,  Jesus  and  His  Church,  200. 
139Contrast,  however,  D.  H.  Haridian,  CBQ  28:  317-21. 
140  Harnack,  Mission  and  Expansion  of  Christianity  1,321  n.  4. 
141  For  literature  see,  J.  Jeremias,  TDNT  VI  485-99;  Beyreuther,  DNTT 
111  564-68;  Ernst,  183;  J.  G.  S.  S.  Thomson,  "The  Shepherd-Ruler  Concept 
in  the  OT  and  its  Application  in  the  NT,  11  SJT  8  (1955)  406-8;  Throckmorton, 
IDB  111  668.  Barth  (438f)  stresses  the  identification  of  the  shepherds 
with  the  elders  and  bishops;  see  also  Abbott,  118;  Ridderbos,  455; 451 
Jeremias,  TDNT  VI  498;  Schlier,  197.  Shepherd  imagery  is  also  used  to 
define  the  mebaqqer  of  the  Qumran  sect  (CD  XIII  9);  see  B.  E.  Thiering, 
"MEBAQQER  and  EPISKOPOS,  in  the  Light  of  the  Temple  Scroll,  "  JBL  100 
(1981)  59-74. 
142  For  discussion  see  Rengstorf,  TDNT  11  148-59;  Wagenast,  DNTT  III 
766-68;  W.  H.  Mare,  Bull  Evang  Theol  Soc  9:  139-48;  Ridderbos,  452-54; 
Ernst,  184f;  Greeven,  ZNW  44:  1-43;  P.  Parker,  IDB  IV  522f. 
143  Barth  (438f)  is  among  recent  scholars  who  take  the  single  article 
to  mean  that  one  person  exercises  both  functions.  -Abbott,  Caird,  Jeremias, 
Gnilka  and  others  think  both  gifts  are  confined  to  the  local  community. 
The  construction  could  simply  be  a  loose  way  of  expressing  additional 
gifts.  We  find  it  unlikely  that  shepherding  and  teaching  are  identical 
ministries;  beyond  this  we  leave  the  question  open.  . 
144  J.  Cambier,  "La  Signification  Christologique  D'9ph.  IV  7-10.11  NTS 
9  (1963)  266;  Barth,  436,481.  Schlier  (195ff)  speaks  of  a  special 
ministerial  grace. 
145  Cf.  T.  W.  Manson,  The  Church's  Ministry,  31. 
146  R.  Shippers,  DNTT  111  349-51;  Delling,  TDNT  1  475;  Bauer,  418; 
Abbott,  119;  Robinson,  181f;  Barth,  439;  Lidd-Scott,  s.  v. 
147  Ibid.  * 
148  Bauer',  418;  Abbott,  119. 
149  Cf.  Barth,  54. 
150  For  literature  and  discussion,  see  Hess,  DNTT  111  544-49;  Beyer, 
TDNT  11  81-93;  H.  Wagner,  "Diakonie,  "  RGG  3  11  162ff;  C.  E.  B.  Cranfield, 
"Diakonia  in  the  New  Testament"  in  Service  in  Christ,  37-48;  W.  Brandt, 
Dienst  und  Dienen  im  Neuen  Testament  (unavailable);  Bauer,  184. 
151Beyer,  TDNT  11  82;  Hess,  DNTT  111  545. 
152 
Beyer,  TDNT  11  81. 
153  Cf.  Plato,  Gorg.  518A;  Beyer  TDNT  82;  Hess,  DNTT  111  545; 
Cranfield,  "Diakonia...,  "  37. 
154  For  NT  usage,  see  Beyer,  TDNT  II,  85f;  Hess,  DNTT  III  546f; 
Cranfield,  "Diakonia...,  "  37-41. 
155  Cf.  Beyer,  TDNT  11  87. 
156Cf.  K.  Lake,  "The  Communism  of  Acts"  in  The  Beginnings  of 
Christianity  V  148f.  In  any  case,  the  daily  distribution  involved  not 452 
only  "waiting  on  tables,  "  but  also  the  supervision  and  organization  of  the 
task.  Beyer,  TDNT  II  8f,  87. 
157  Cranfield,  "Diakonia...,  "  38;  Usemann,  Romans,  342;  cf.  Barrett, 
Romans,  7. 
158  Beyer,  TDNT  11  87. 
15  9Abbott,  119;  so  too  Meyer,  Dibelius,  Schlier,  Merklein  (76)  and 
others. 
160Abbott  (119)  tries  to  avoid  this.  problem  by  making  the  preced- 
ing  TEp6g-phrase  "the  ultimate  purpose  with  a  view  to  which  the  teachers, 
etc.,  have  been  given  eCc  9pyov  bLax,  eCr.  oLx,  But  the 
author  did  not  write  98wxev  TEp6c  -r.  xa-rcxp  .  -r.  dLy  L.  -robg  uýv 
aTtoc-r6XouQ  x.  T.  X. 
161  Salmond,  331. 
162E. 
g.  Barth,  Beare,  Bruce,  Caird,  Foulkes,  Gnilka,  Houlden,  Mitton, 
Scott. 
163Salmond,  331. 
164  Ibid.  Cf.  G.  T.  Montague,  The  Living  Thought  of  Saint  Paul,  201. 
165  Michel,  TDNT  V  144-47;  Goetzmann,  DNTT  11  251-53.  See  also 
P.  Viehnauer,  Oikedome;  J.  Pfammatter,  Die  Kirche  als  Bau;  B.  GArtner, 
Temple  and  Community  in  Qumran;  R.  J.  McKelvey,  The  New  Temple;  Schlier, 
Christus,  49-60;  Ridderbos,  4.29-45;  Best,  160-68. 
166Michel,  TDNT  V  146;  Goetzmann,  DNTT  11  253.  J.  A.  T.  Robinson 
(The  Body,  75f)  and  E.  E.  Ellis  (Paul  and  His  Recent  Interpreters,  40ff) 
refer  oNo8otLA  and  oa4a  here  to  the  Church.  This  is  unlikely. 
167Michel,  TDNT  V  140-42,145. 
168The  translation  of  the  anarthrous  construction  is  debated.  Schlier 
(143)  and  Dibelius  (73)  question  the  grammatical  rule  that  says  nft  needs 
an  article  to  mean  "all  the"  (but  see  Mitton,  115).  But  to  render  "all 
the  building"  suggests  that  a  completed  edifice  changes  from  one  kind  of 
building  to  another.  A16EdLvw  hardly  denotes  such  a  transformation  (Best, 
166).  OCxo8oUfi  probably  refers  to  the  process  of  building  and  the 
phrase  means  "all  that  is  built,  "  "every  addition"  (cf.  Abbott,  72-75). 
169EuvcLpuoXoyouU6vTj 
,  derived  from  the  masonry  term,  dLpUoXoy&O 
(see  Robinson,  260ff),  favors  individual  believers  as  living  stones  (cf. 
I  Pet  ii  5).  Percy  (Die  Probleme,  463)  and  Mitton  (115)  refer  the  expres- 
sion  to  "every  congregation.  "  While  possible,  it  cannot  mean  every 453 
building  of  the  temple  precincts.  This  would  require  tep6v  (=  the  temple 
complex),  not  vdLoc  (=  the  shrine). 
170  Cf.  Abbott,  75. 
171  Best,  168. 
172Michel,  TDNT  V  145;  Abbott,  *143;  Barth,  519. 
173Cf.  Scott,  223. 
174  Gnilka,  2M 
175Schlier  (Christus,  27ff)  thinks  the  mixture  of  images  points  to  a 
gnostic  background;  cf.  Vielhauer,  Oikodome,  141ff.  But  evidence  from  the 
Qumran  writings  suggests  the  imagery  has  Jewish  roots;  Mussner,  EQ,  168-73; 
McKelvy,  The  New  Temple,  108-23;  Pfammatter,  Die  Kirche  als  Bau,  155ff. 
On  this  mixture  of  metaphors,  cf.  Barth,  440;  Best,  150f;  Ridderbos,  431f. 
But  while  we  acknowledge  the  interaction  of  images,  "the  building  grows,  " 
"the  Body  is  built,  "  in  each  one  image  dominates,  the  other  serving  to 
explain  it.  In  Eph  ii  20  the  building  image  is  to  the  fore,  here  it  is 
the  Body  image. 
176E. 
g.  Schweizer,  TDNT  VII  1079. 
177  The  Body  is  primarily  a  passive  concept  and  its  members'  activities 
are  responsive.  Still  the  members  do  have  this  responsive  role  in  the  up- 
building  process.  Gnostic  texts  provide  little  parallel  to  this.  It  also 
speaks  against  the  Church  as  a  New  Eve  (Shedd,  Man  in  Communit  ,  163). 
Adam  did  not  build  Eve  through  Eve's  members. 
178Cf.  I  Cor  xiii-xiv.  The  object  in  Eph  iv  12,16  is  not,  however, 
the  txxXilcrCc4  but  Christ's  Body,  suggesting  a  particular  perspective  on 
the  Church  as  the  Corporate  Christ. 
179See  below,  pp.  233-43. 
180Bl-D  §382:  2. 
18'Gnilka,  114;  contrast  Schlier,  199. 
182Abbott,  120;  Salmond,  332. 
183Gnilka,  114. 
184  Bauer,  415;  Michel,  TDNT  111  623-25;  Barth,  485ff;  Montague,  The 
Living  Thought,  201. 
185  Robinson,  Merklein,  Schlier  and  others. 
1861n  Acts  xxvi  7  and  Phil  iii  11  wx-ra-wr6w  describes  the  attainment 
of  the  hope  of  resurrection. 454 
187  Cf.  above,  ch.  I,  42f. 
188 
Bl-D  §275:  7;  also  Best,  148f. 
18  9F  G  b;  CIPt  Lcf  omit  -roG  utoG. 
190  Contrast  Westcott,  63;  cf.  Barth,  487-89. 
19'Barth,  488. 
192K.  Sul*livan,  "Epignosis  in  the  Epistles  of  St  Paul,  "  Stud.  Paul. 
Cong.  Inter.  (1961)  11  (405-416)  414.  See  also  Robinson,  248-54;  and  on 
yLvLo-xca,  Bultmann,  TDNT  1  689-714.  While  it  may  be  questioned  whether 
6TECyvcac7t,  c;  always  suggests  "full  and  complete  knowledge,  "  the  idea  suits 
the  context  here. 
193Barth  (484-89)  takes  the  Son  of  God  as  the  subject  or  agent  of 
faith  and  knowledge.  For  him  vs.  13  describes  a  festival  procession  of  an 
enthronement  or  marriage  rite.  In  this  way,  he  infers  not  only  a  movement 
of  the  Church  to  Christ,.  but  also  of  Christ  towards  the  Church  (486).  The 
meeting  of  such  a  regal  person  entails  acquiring  and  sharing  his  attri- 
butes  and  qualities.  Thus  "faith  and  knowledge"  are  attributes  of  God's 
Son  describing  "Christ's  'faithfulness'  to  God  and  his  'knowledge'  of  the 
bride"  (489).  This  thesis  falls  short  at  several  points.  (1)  It  is  a 
precarious  procedure  to  deduce  from  the  Church's  movement  toward  its  des- 
tiny,  Christ's  movement  toward  the  Church,  and  then  make  the  latter  the 
primary  starting  point.  (2)  Nothing  here  suggests  that  faith  refers  to 
the  Son's  faithfulness  to  God,  or  knowledge  to  his  knowledge  of  the  Bride. 
This  reads  too  much  into  these  words.  (3)  In  iv  5  faith  refers  to  the  commu- 
nity's  one  faith  as  a  focal  point  of  unity  (see  above,  p.  192f).  The 
believers'  faith  is  also  in  view  at  1  15,  ii  8  and  iii  12.  (4)  In  i  18, 
the  author  prays  that  his  readers  might  know  what  is  the  hope  of  his 
calling.  In  iii  19  he  prays  again  that  the  readers  might  comprehend 
Christ's  love  which  surpasses  knowledge.  Here  knowledge  relates  to  unity, 
since  this  occurs  "with  all  the  saints.  "  (5)  Finally,  while  ýv&vlc  is 
living  and  dynamic,  it  is  inappropriate  to  make  it  an  adjectival  participle 
as  Barth  does. 
194For  discussion  and  literature,  see  Martitz/Fohrer/Schweizer/Lohse/ 
Schneemelcher,  TDNT  VIII  334-97;  Michel/Marshall,  DNTT  111  634-48; 
M.  Hengel,  The  Son  of  God;  W.  Kramer,  Christ,  Lord,  Son  of  God. 
195  Schweizer,  TDNT  VIII  384;  cf.  Hengel,  The  Son  of  God,  8ff,  93. 
196  Cf.  Robinson,  178.  'Ev6-r-nc  is  an  abstraction  meaning  "oneness,  " 
and  connotes  "concord'I.  and  "harmony.  "  Cf.  Bauer,  s.  v.;  Liddell-Scott,  s.  v. 455 
197  E.  g.  Mussner,  CAK,  62ff;  Percy,  Die  Probleme,  321;  van  Roon,  319- 
25;  Mitton,  154. 
198Schlier,  200f.  In  contrast,  Warnach  (22,67  n.  85)  argues  from  the 
gnostic  framework  for  a  "kollektiven"  understanding. 
1  199 
Barth,  489-96;  also  "Die  Parusie  im  Epheserbrief,  Eph  4,1311  in 
Neues  Testament  und  Geschichte,  239-50. 
200  Schweizer,  Neotestamentica,  304;  Best,  149;  Ernst,  141-47;  Abbott, 
120;  Gnilka,  215;  Du  Plessis,  Teleios,  188-93. 
201  The  Body  image  interacts  with  what  it  represents  such  that  the 
author  constantly  views  the  Church  from  this  perspective.  This  interaction 
between  "representing  figure"  and  "represented  matter"  allows  the  author 
to  speak,  not  of  "all  of  us"  (Tcdvreg),  nor  "the  whole"  (-rb  nav)  ,  but 
"all  of  us  as  a  whole"  (ot  TE&vrec)  .  Cf.  Du  Plessis,  Teleios,  189f. 
202  Van  Roon,  323. 
203Schlier,  200f;  Barth,  484-87,495f. 
204In  I  Clem  xxiii  4  the  term  can  denote  the  ripening  of  fruit. 
205Percy,  Die  Probleme,  323. 
206Cf.  Best,  149. 
207Jeremias,  TDNT  1  364-66;  Barth,  494-96. 
208  Du  Plessis,  Teleias,  esp.  188-93.  cf.  Barth,  489-92. 
209  Roels,  God's  Mission,  205. 
210  Van  Roon,  322. 
211  Barth,  494. 
212  Barth,  494  n.  309. 
213Murray,  68. 
214Schlier,  Christus,  27ff;  for  criticism,  see  Barth,  495.  In  Acta 
Archelai  8:  7  we  do  have  a  collective  reference. 
215  See  below,  ch.  IV,  302f. 
216  See  above,  ch.  II,  132ff. 
217 
Cf.  II  Esdras  iii  1:  xcLL  cyuvhxoTl  6  Xa6r.  &C  dLvfip  (  07N  )  etc 
x.  T.  X.  (=  Ezra  iii  1,  cf.  II  Esdras  xviii  1=  Neh  viii  1).  While  "adult- 
hood"  is  not  stressed  here,  the  passages  do  showthat  the  term  can  be  used 
as  a  metaphor  for  an  assembly. 456 
218  Cf.,  Best,  148. 
219Cf.  Robinson,  101. 
220Bauer,  345;  Schneider,  TDNT  11  941-43;  Schippers,  DNTT  I  92f. 
22'Abbott,  120. 
222Cf.  Schlier,  201;  Dibelius,  82;  Gnilka,  215. 
223Even  if  hXLXCCLC  means  stature  here,  it  functions  as  a  mark  of 
maturity.  Perhaps  a  broad  rendering  is  appropriate,  including  age  and 
size,  e.  g.  "growth,  "  "maturity.  " 
224  Cf.  above,  ch.  1,104.  Some  scholars  take  -roU  TEXnp.  with  ut-rpov 
or  hXLXCCL,  rendering  "the  full  measure  of  maturity,  "  or  "the  measure  of 
full  maturity"  (cf.  e.  g.  Bauer,  345).  But  in  view  of  the  article,  it  is 
best  taken  with  Christ  (cf.  1  23).  Also  if  Robinson  (183)  correctly 
renders  liý-rpov  alone  as  "the  full  measure,  "  the  attributive  rendering  is 
redundant.,  For  the  options,  see  Abbott,  120f;  Deissner,  TDNT  IV  633. 
225Thus 
while  Christ  is  the  object  of  faith  and  knowledge,  he  is  the 
subject  or  agent  of  the  filling. 
226Abbott,  Westcott,  Schlier,  Gnilka,  Barth;  contrast  Salmond. 
227Bertram,  TDNT  IV  912-23;  Braumann,  DNTT  1  281-83;  Bauer,  537. 
228  Cf.  Merklein  (109)  who  states  I'dass  VýTELOL  x.  -r.  X.  die  gesamte 
konkrete  (ot  ndvTeG)  gemeint  hat.  " 
22  90n  the  participles,  see  Bauer,  436,653.  Cf.  Isa  1xvii  20f;  Jas  i 
6;  Ju  12;  Heb  xiii  9. 
230Merklein,  107;  Rengstorf,  TDNT  11  161.  Salmond,  Robinson,  Abbott 
and  others  take  it  as  teaching  in  the  abstract. 
23'Rengstorf,  TDNT  11  161. 
232  A  adds  'rofJ  ftoL06Aou,  probably  to  parallel  vi  11. 
233EIlicott, 
ad  loc.;  'Salmond,  334.  Contrast  Abbott,  122. 
234  Bauer,  456;  Abbott,  122;  Barth,  443;  Robinson,  184. 
235  E.  g.  Beare,  694;  Caird,  77. 
236For  dv0pwTEog  in  a  derogatory  sense,  cf.  Col  11  8,22.  These  con- 
trast  the  "men"  who  make  up  the  Church  and  receive  gifts  from  Christ  (iv  8). 
237  Robinson,  184;  Bauernfeind,  TDNT  V  722-27;  Carson,  DNTT  I  412f. 
238  Michaelis,  TDNT  V  102f;  Ebel,  DNTT  111  943;  Bauer,  499;  also 
Abbott,  Robinson,  Salmond.  The  word  does  not  occur  in  pre-Christian  Greek. 457 
23  9Bauer,  665f;  Braun,  TDNT  VI  228-53;  GUnter,  DNTT  11  457-61;  also 
Salmcrnd,  334f;  Robinson,  185.  Barth  (443)  translates  "deceitful  scheming.  " 
240F  G  (perhaps  depending  on  a  Latin  version)  read  daneeCav  8ý 
noCouvrec.  This  is  clearly  an  attempt  to  interpret  &Xneel5ovrec. 
241The  lexigraphical  evidence  favors  this  view;  Gnilka,  217  (cf. 
Gal  iv  7).  The  author's  interest  in  speaking  is  evinced  also  in  iv  25,29, 
v  4,  v  19  (cf.  v  11).  Of  course  many  exhortations  in  chs.  iv-v  do  not 
concern  speaking  and  one  may  feel  a  broader  interpretation  is  needed 
(cf.  Abbott,  123).  We  suggest  here  "speaking"  wholistically  represents 
the  whole  person  in  his  moral  disposition. 
242Salmond  (335)  takes  tv  dLydatia  with  a6EAccouev,  thus  making  it 
parallel  to  vs.  16,  "upbuilding  in  love.  "  This  gives  the  verb  three  qual- 
ifiers,  and  the  participle  none.  Taking  the  phrase  with  the  participle 
gives  the  verse  better  symmetry  and  better  parallels  the  participles  in 
vs.  14. 
243Cf.  Gnilka,  217. 
244  For  a  good  bibliography  see  G"unter/Link,  DNTT  II  550f. 
245  Burton,  Galatians,  314. 
246  Abbott,  123;  Barth,  444;  Best,  149f;  Gnilka,  217  n.  5;  Merklein, 
112;  Meyer,  463;  Salmond,  335. 
247Schlier,  205f;  cf.  Howard,  NTS  20:  355. 
248Van  Roon,  219. 
249Schlier,  206. 
250Schlier,  207. 
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criticism,  see  Gnilka,  207. 
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above  ch.  I,  76ff. 
253  For  points  i-iv,  see  Merklein,  111f. 
254  Cf.  Schlier,  209.  The  repetition  of  a6ua  avoids  ambiguity. 
AG-rOG  would  be  far  from  its  antecedent  and  easily  linked  to  u6pouc 
(cf.  Robinson,  188;  Salmond,  338). 
255  See  above,  ch.  1,112. 
256  Schlier,  205f. 
257  Best,  149f;  Barth,  445. 
258  Cf.  Meyer,  463. 458 
25  9Best,  149f. 
260  Best,  150. 
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above,  ch.  1,244;  also  Appendix  B,  346f,  363-66,371-73. 
262Meyer,  463;  cf.  Abbott,  124. 
263  Cf.  above,  ch.  1,112. 
264  There  are  minor  textual  variants:  D*  FG6  1739  1881  pc  omit  h 
before  xepcLXA.  We  retain  the  article  with  p 
46 
MABC  Dc  T  082.  Also 
x2  DFGT  082  and  most  mss  insert  6  before  XPLa-C(SQ.  We  omit  the  ar- 
ticle'with  x*  ABC6  33  81  1175  1241S  1739  1881  2464  pc.  Interestingly 
p 
46 
reads  TOG  XPLCF-rOrJ. 
265 
Barth,  445. 
266  Ibid. 
267Howard,  NTS  20:  354;  Caird,  77f. 
268G.  H.  Whitaker  (11Euvapjio,  %oyo16jievov  xaL  cruj4L0cL[o6Uevov,  '1 
JTS  o.  s.  31,1930,48f)  thinks  crZ3ua  is  a  trunk  attached  to  the  Head,  while 
Caird  (77f)  denies  an  organic  relation  altogether.  We  find  middle  ground 
based  on  Semitic  thinking;  the  head  indicates  the  whole  person  in  a  partic- 
ular  function.  Does  this  mean  the  Head  grows?  Roels  (108),  e.  g.  denies 
an  organic  relation  precisely  because  it  implies  the  head  grows.  Several 
points  are  relevant:  (1)  The  author  uses  his  organic  imagery  to  convey  a 
functional  relation,  not  a  physical  one.  Of  course,.  in  the  human  body 
functional  relations  are  physically  determined,  but  this  does  not  lessen 
the  idea's  usefulness  as  a  metaphor  so  long  as  there  is  some  analogous 
determining  factor,  e.  g.  the  Spirit,  redemptive  history,  God's  will. 
(2)  The  author  may  not  have  thought  the  head's  involvement  in  the  growth 
process  entailed  its  increase  in  size  or  change  in  function.  In  compari- 
son  to  the  increase  in  size  and  change  in  function  of  the  hands,  feet,  or 
sex  organs,  the  head  seems  fairly  stable.  We  must  recall  that  mental 
development  would  not  be  specifically  associated  with  the  Head.  (3)  To 
remain  constant  in  its  function,  the  head  must  adapt  itself  and  co-ordinate 
itself  to  the  changing  needs  of  a  growing  body.  This  is  certainly  not  a 
crude  picture  of  the  exalted  Christ.  Christ  is  involved  in  the  ongoing 
life  of  the  Church  and  ever  responsive  to  its  needs.  If  Christ  cannot  be 
said  to  grow,  then  his  relation  to  the  Church  certainly  does.  (4)  Finally, 
the  imagery  is  metaphorical  and  may  be  expected  to  break  down  at  some 
points.  Certainly  the  author  knew  that  a  head  without  a  body  can  no  more 459 
live  than  a  body  without  a  head.  But  because  of  his  wholistic  approach 
only  the  latter  can  be  deduced  from  his  use  of  the  metaphor. 
269  Robinson,  260-63;  Maurer,  TDNT  VII  855f;  Montague,  The  Living 
Thought,  206;  Whitaker,  JTS  o.  s.  31:  48f;  Barth,  272f;  Bauer,  785. 
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.  Barth,  273;  Montague,  The  Living  Thought,  206. 
27'Robinson,  261f;  Maurer,  TDNT  VII  855. 
272Robinson,  262. 
273Robinson,  263.  Contrast  Abboit,  125. 
274  Delling,  TDNT  VII  763-66;  Whitaker,  JTS  o.  s.  31:  48f;  Bauer,  777. 
275For  texts  and  discussion,  see  Delling,  TDNT  VII  763. 
276For  discussion,  see  Lohse,  80f;  cf.  Martin,  Moule,  Scott. 
277Lightfoot's  discussion  (198-201)  remains  a  classic. 
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change  is  probably  due  to  a  shift  in  focus.  In  Col  ii  the 
Head/Body  relation  is  more  directly  in  view;  while  in  Eph  iv  the  Head/Body 
relation  bears  on  the  Church's  diversity.  Cf.  Lightfoot,  200;  also  Beare, 
695;  Barth,  447. 
279Whitaker,  JTS  o.  s.  31:  48f. 
280Abbott,  125. 
28'Contrast  Meyer,  465. 
282  For  discussion,  see  Lightfoot,  198f.  Lightfoot  shows  the  improba- 
bility  here  of  the  meaning  "sensation";  contra  Meyer,  465.  Robinson  (186) 
links  the  term  to  6=-rca,  "to  fasten,  or  tie,  "  and  points  to  a  technical 
use  of  Hippocrates  for  "ligament"  (Galen,  Lex  xix  87).  But  Lightfoot  is 
on  surer  grounds,  basing  his  interpretation  on  dn-ro4aL,  "to  touch.  "  Cf. 
Abbott,  125f;  Barth,  448f. 
283  Lightfoot,  198;  Scott,  56,214. 
284  Lightfoot,  199.  Still  this  definition  is  closer  to  Abbott's  than 
Robinson's.  Only  his  application  of  "contact"  to  the  body  brings 
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285  In  contrast  to  false  teachings  and  the  wiles  of  error.  Christians 
unite  and  join  together  through  the  true  teachings  and  loving  qualities 
that  communicate  Christ's  life-support.  Also  in  Col  11  19  the  contacts 
and  bands  probably  contrast  the  entangling  false  teachings  and  attitudes 
of  the  flesh.  They  refer  to  Christians  bearing  the  qualities  of  Christian 
existence,  the  true  teachings,  attitudes,  gifts  and  fruits  of  the  Spirit. 460 
By  bearing  these  qualities  Christians  come  into  contact  with  and  bind 
themselves  to  one  another,  promoting  the  unity  and  nourishment  of  the 
whole.  This  interpretation  gains  strength  if  Col  iii  14  and  Eph  iv  3 
retain  the  physiological  metaphor  (cf.  Beare,  IB  XI  219). 
286Beare,  695;  cf.  Barth,  448f. 
287  Robinson,  186-88;  Lightfoot,  200. 
288  Bauer,  883;  Barth,  448. 
289  Bauer,  305;  Barth,  448;  cf.  Lohse,  122  n.  62. 
290E. 
g.  Lightfoot,  200.  Robinson  (186-88)  denies  this.  But  in  view 
is  the  supply  necessary  for  growth,  and  nutriment  is  essential  for  growth. 
Cf.  Best,  127  n.  3. 
291Cf.  Barth,  450. 
292  Abbott,  126;  Beare,  695. 
293Cf.  Barth,  449. 
294F  G  it;  Irlat  Lcf  Ambst  omit  xcL-r*  6vtpyti.  (xv.  p 
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reading  to  xaL  9v6pyetcxc.  The  accepted  reading  is  attested  by  MABC 
DT  082.  Another  variant  is  the  reading  of  uk;  kouc  by  ACT  365  pc  a 
vg  syP  bo.  But  I.  Ltpoug  is  attested  by  p 
46 
p 
49  NBDFG  082.  M6POQ 
was  a  common  synonym  for  jL6Xoc  when  speaking  of  parts  of  the  body.  See 
Schneider,  TDNT  IV  594-98. 
295Contrast  Salmond,  338;  Gnilka,  220. 
296The  idea  is  not  how  the  supply  is  distributed  "according  to  the 
needs  of  each  single  part,  "  (Barth,  449),  but  how  each  part's  activity 
contributes  to  the  Body's  life-support.  Abbott  (127)  links  both  tv 
u6wo,  v  and  gv6c  ýxdLcrrou  iiýpouc  directly  to  tvýpyeLcx,  "according  to 
the  proportionate  working  of  each  several  part.  "  But  ýv6c  x.  -r.  X.  prob- 
ably  goes  with  6v  jLe-rpov.  The  whole  phrase,  then  indicates  a  general 
operation  which  each  member  partakes  of  and  contributes  to.  Abbott's  view 
stresses  each  member's  function;  this  view  sees  the  member's  proper  func- 
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measures. 
297  On  the  term,  see  Robinson,  241-47;  Betram,  TDNT  11  652-54;  Hahn, 
DNTT  111  1147-52. 
298  If,  as  Schlier  (209)  contends,  -roD  c6lia-roc  referred  to  "den. 
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49  ABC  Dc  7  082  and  most  mss.  The 
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process  of  the  Body.  Body  members  working  properly  can  be  conceived  as 
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30OContrast,  Schweizer,  TDNT  VII  1079;  cf.  Merklein,  97;  Gnilka,  219ff. 
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NOTES  TO  CHAPTER  IV 
1  Cf.  Lohse,  154;  Dibelius,  48. 
2  The  term,  derived  from  Luther  (Martin,  DNTT  111  928),  has  limita- 
tions  when  applied  to  the  whole  of  the  NT  phenomena;  cf.  W.  Schrage,  "Zur 
Ethik  der  Neutestamentlichen  Haustafeln,  "  NTS  21  (1974)  1-2ý,  esp.  2.  It 
is  arbitrary,  for  example,  to  divide  I  Pet  ii  13-iii  17  into  a  Gemeinde- 
tafel  or  Staatstafel  (ii  13-17)  and  a  Haustafel  (ii  17-iii  17).  Cf. 
Sampley,  'And  The  Two  Shall  Become  One  Flesh,  '  SNTSMS  16  (1971)  19  n.  1; 
also  Schweizer  ("Traditional  Ethical  Patterns  in  the  Pauline  and  Post- 
Pauline  Letters  and  their  Development,  "  in  Text  and  Interpretation,  eds. 
Best  and  Wilson,  195-209,  esp.  205)  is  too  inclined  this  way.  The  entire 
passage  is  of  the  same  stock.  This  naturally  intensifies  the  question  why 
Col.  and  Eph.  focus  on  household  members.  See  pp,  257-59  .  Schroeder 
(IDB  Suppl.  546f)  calls  these  "station  codes,  "  but  this  obscures  that  one 
person  may  have  more  than  one  station.  For  our  purposes,  we  will  speak  of 
"house  codes,  "  but  keep  in  mind  the  broader  framework. 
3  For  discussion  see:  J.  E.  Crouch,  The  Origin  and  Intention  of  the 
Colossian  Haustafel,  FRLANT  109  (1973);  Daube,  "Haustafeln"  in  The  New 
Testament  and  Rabbinic  Judaism,  90-105;  also  "Appended  Note,  "  in  Selwyn, 
First  Peter,  467ff;  Dibelius,  48-50;  A.  M.  Hunter,  Paul  and  His  Predeces- 
sors,  52-57;  W.  Lillie,  "The  Pauline  Housetables.  11  ExT  86  (1974/75)  179- 
83;  Lohse,  154-57;  R.  Martin,  DNTT  111,928-32;  K.  H.  Rengstorf,  Mann  und 
Frau  in  Urchristentum;  Sampley,  op.  cit.,  17-30;  Schrage,  NTS  21:  1-22; 
D.  Schroeder,  IDB  Suppl.  546f  (unavailable:  Die  Haustafeln  des  Neuen 462 
Testaments,  unpub.  diss.  Hamburg,  1959);  Schweizer,  "Traditional  Ethical 
Patterns...,  "  93-106;  Selwyn,  First  Peter,  363-466;  also  E.  Kghler,.  Qie 
Frau  in  den  paulinischen  Briefen  unter  besonderen  Berücksichtigung  des 
Begriffs  der  Unterordnung,  88-97.  Also  unavailable  are  H.  Weidinger,  Die 
Haustafeln,  Leipzig,  1928;  and  L.  Goppelt,  "Jesus  und  die  Haustafel- 
Tradition"  in  Orientierung  an  Jesus  (Fs.  J.  Schmid,  1973). 
4  Schrage,  NTS  21:  2. 
5Sampley,  19;  Schrage,  NTS  21:  2.  Of  the  three  texts  Col  iii  18ff  is 
generally  thought  the  oldest;  see,  Lohse,  156;  Dibelius,  49;  Crouch,  33; 
Schweizer,  "Traditional  Ethical  Patterns...,  "  202-4;  Martin,  DNTT  111  929. 
Sampley  (24)  questions  this,  but  leaves  the  matter  open. 
60n  the  haustafeliche  form,  see  Lillie,  ExT  86:  180;  Schrage,  NTS  21:  2 
n.  2;  Schroeder,  IDB  Suppl.  546;  Sampley,  18-30;  Crouch,  102-7. 
7Cf.  Schroeder,  IDB  Suppl.  546;  Martin,  DNTT  111  929. 
8Sampley,  20f,  25f. 
9This 
paragraph  is  largely  indebted  to  Schrage,  NTS  21:  2f. 
loSchrage,  NTS  21:  3;  Sampley,  23;  (Weidinger,  4).  This  flexibility 
speaks  against  the  theory  championed  by  P.  Carrington  (The  Primitive 
Christian  Catechism)  and  Selwyn  (First  Peter,  363ff),  that  the  house  codes 
originally  belonged  to  a  primitive  catechism.  If  so,  one  would  expect 
much  more  uniform  and  solidified  presentations,  esp.  in  the  Pastorals 
(Schrage,  3). 
"Schrage,  NTS  21:  3f. 
12For  literature  see  p.  252  n.  3.  For  a  history  of  the  debate,  see  esp. 
Crouch,  9-36.  Crouch  shows  that  many  differences  stem  from  the  way  the 
religionsgeschichte  question  is  posed:  i.  e.  do  the  NT  Haustafeln  borrow 
from  non-Christian  and  pagan  (mainly  stoic)  sources  (e.  g.  Dibelius, 
Weidinger)  or  are  they  a  unique  Christian  development  (e.  g.  Rengstorf, 
Schroeder)?  But  Crouch  (147)  reformulates  the  question:  "(1)  From  whence 
did  the  material  come  which  went  into  the  formulation  of  the  Haustafel? 
(2)  What  was  the  decisive  impulse  in  the  creation  of  the  Haustafel  as  a 
Christian  topos?  "  Crouch  has  more  success  answering  the  first  question 
than  the  second.  On  the  second  question,  see  below,  255ff, 
13Crouch,  76-101,119;  cf.  Schrage,  NTS  21:  2,7;  Martin,  DNTT  III 
931;  Lohse,  156. 
14Crouch,  37-101. 463 
15E. 
g.  Diog.  L.  VII  117-25,  VIII  22ff;  Arist.  Pol,  1  2;  Sen.  Ep.  xciv 
lff;  Plut.  Lib.  Ed.  10;  Epic.  Diss,  11  10,111  7;  also  the  excerpts  of 
Hierocles  in  Stob.  Anth.  (see  Crouch,  67-70);  and  Ps.  Callisth.  1  22,4 
(cited  in  Schrage,  NTS  21:  9). 
16  Crouch,  84-101;  Martin,  DNTT  111  931, 
17  Crouch,  84-101,148;  cf.  Lohse,  155;  Dibelius,  49. 
18Schrage,  NTS  21:  16ff. 
19The  first  is  from  Hierocles  (Praechter,  33f);  the  second  is  from 
Menander  (Koerte,  805).  For  these  and  other  texts  see  Schrage,  NTS  21:  16. 
20  Dio  Chrys.  Or.  1  37;  cf.  Sen.  Clem.  I  vii  1.  See  Schrage,  NTS  21:  17. 
2  'Lib.  (ed.  R.  Foerster,  1058,11f);  Sen.  Frag.  46  (ed.  Haase,  III 
428).  For  details  and  other  texts,  see  Schrage,  NTS  21:  17. 
22Schrage,  NTS  21:  17. 
23Cf.  Crouch,  146ff. 
24For  Crouch  (149),  the  Col.  Haustafel  speaks  against  a  fairly  wide- 
spread  enthusiastic  movement.  For  criticism,  see  Schrage,  NTS  21:  5f;  cf. 
Schweizer,  "Traditional  Ethical  Patterns...,  "  202.  This  view  overlooks  a 
possible  "offensives  Moment"  (Schrage,  5),  hardly  explains  the  inclusion 
of  children,  and  makes  difficult  the  address  to  persons  in  authority. 
2  5Dibelius,  48f;  cf.  Beare,  IB  XI  225. 
26  Crouch,  21f;  Schrage,  NTS  21:  9f. 
27  Crouch,  149;  (Schroeder,  Die  Haustafeln,  89). 
28  Cf.  Schrage,  NTS  21:  18ff. 
29Sampley,  23. 
30Mj  tton,  194;  Kdmmel,  Introduction,  359. 
31W.  Munro  (NTS  18:  434-37)  diagrams  the  sequence  of  dependency  as 
Col-%Eph-4+  Eph  v  21ff--->+  Col  iii  18ff.  For  criticism  see  Schrage, 
NTS  21:  2  n.  5. 
32  Schrage,  NTS  21:  2;  cf.  Barth,  755. 
33  Schrage,  NTS  21:  2  n.  4';  cf.  Barth,  755. 
34Cf.  Scott,  235f;  Houlden,  329. 
35  Beare,  716;  cf.  Chavasse,  The  Bride  of  Christ,  75. 464 
36Gnilka,  274;  Caird,  88.  Our  objection  to  this  view  is  not  the 
presence  of  a  reciprocal  metaphor,  but  the  conclusion  that  here  the  meta- 
phor's  application  to  human  couples  is  a  secondary  effect.  Use  of  the 
NT  nuptial  imagery  has  here  the  purpose  of  defining  what  marriage  is  all 
about.  J.  Cambier  (I'Le  grand  myste're  concerant  le  Christ  et  son  ýgli  se.  Eph- 
esiens  5,22-33,  "  Bib  47t  11.0669  43-90,223-42,  esp.  48)  discerns  here  two 
levels,  Ildletage  pa  enetique  et  d'4tage  profond.  11  But  if  viewed  this  way, 
marriage  is.  plainly  secondary  to  the  author,  his  real  interests  lying  in 
the  Christ/Church  relation. 
37Roels,  God's  Mission  ,  140;  Salmond,  365;  cf.  Abbott,  165;  Schrage, 
NTS  21:  19;  Houlden,  330,332;  Dibelius,  95;  E.  S.  Fiorenze,  "Marriage  and 
Discipleship,  "  Bible  Today  102  (1979)  (2027-34)  2030;  and  generally 
Mitton,  197-210. 
38As  to  vss.  26-27,  Best  (174),  Bruce  (115),  and  Scott  (239)  think 
the  author  forgets  his  immediate  theme. 
39Not 
every  detail  receives  full  treatment.  The  subjection  of  the 
Church  is  introduced  casually  (Best,  173),  while  vss.  25-27  depict 
Christ's  saving  acts  in  some  detail.  This  is  because  Christ's  saving  of 
the  Church  is  the  basis  on  which  the  Christ/Church  relation  becomes  a 
revelatory  model  for  marital  relations.  Thus,  those  aspects  of  nuptial 
imagery  that  most  clearly  portray  Christ's  binding  love  for  the  Church 
receive  the  most  attention. 
40Most 
scholars  agree  that  the  marital  duties  are  deduced  from  the 
Christ/Church  relation.  See,  e.  g.  Dibelius,  95;  Schrage,  NTS  21:  19;  Best, 
172f;  Barth,  655;  1.  A.  Muirhead,  "The  Bride  of  Christ,  "  SJT  5  (1952)  186; 
H.  Greeven,  "Ehe  nach  dem  Neuen  Testament,  "  NTS  15  (1968/69)  388. 
41jo  ining  the  verse  to  vss.  18-20  are  Salmond,  365;  Bruce,  112f; 
Alford,  135;  Wescott,  ad  loc.  Cf.  Cambier,  Bib  47:  45ff.  Taking  it  as  a 
title  or  caption  are  Sampley,  114;  Gnilka,  274;  Abbott,  163f;  Caird,  88; 
Schlier,  251;  Barth,  608f;  Scott,  236. 
42Sampley,  114. 
43  On  the  imperatival  use  of  the  participal,  see  Bl-D  §458  (2);  J.  H. 
Moulton,  A  Grammar  of  NT  Greek  I  180ff,  232ff;  Sampley,  114,  n.  1  and  above 
p.  179  n.  5. 
44  Some  scholars  concede  that  grammatically  the  verse  more  easily 
belongs  to  vss.  18-20,  but  contend  that  content-wise  it  belongs  to 
vss.  21-33.  See  Abbott,  163f;  Gnilka,  273f;  Barth,  608. 465 
45Cf.  I  Cor  xiv  32.  While  the  usage  is  not  exactly  parallel,  it  is 
informative.  Mutual  submission  may  point  to  the  peace  and  order  that 
should  prevail  in  Christian  fellowship,  in  or  out  of.,  -the  worship  service. 
46Cf.  Robinson,  122;  Abbott,  162;  Beare,  714;  Salmond,  363.  Many 
scholars  think  a  worship  service  is  in  view;  see  ad  loc.  Barth,  582ff; 
Caird,  86;  Gnilka,  270f;  Scott,  234;  Mitton,  191;  Schlier,  246ff. 
47Abbott,  164;  Robinson,  204;  Sampley,  114;  Gnilka,  275  n.  3.  For 
the  text.  of  vs.  22  see  below,  p.  263  n.  55. 
48j.  M.  Robinson,  "Die  Hodajot-Formel  in  Gebet  und  Hymnus  des  FrUh- 
christentums,  "BZNW  30  (1964)  194-235,  esp.  223f.  Robinson  suggests  that 
in  I  Cor  xiv  vss.  27-32  and  33-36  are  linked  by  the  "Stichwort" 
1OTto-rdcrcYecrOaL.  But  in  Eph  v  21  he  takes  vs.  21  as  an  "Oberschrift"  and 
denies  any  "Stichwortartige  verbindung.  11  But  if  Eph  v  21  is  related  to 
vss.  18-20,  the  verb's  absence  in  vs.  22  may  point  to  vs.  21  not  as  an 
"Oberschrift,  "  but  to  6TECIT&COCCOat.  as  a  "Stichwort.  11 
49  This  tension  is  also  felt  in  comparing  vs.  21  and  33.  The  repeti- 
tion  of  "fear"  might  be  seen  to  close  the  pericope,  inclusio.  But  the 
choice  of  verb  is  understandable  apart  from  this  function  (cf.  vi  5),  and 
had  the  author  intended  this  he  could  have  made  the  parallel  closer.  The 
terms  not  only  have  different  subjects,  but  different  forms;  in  vs.  21 
the  noun  with  a  genitive  adjunct,  in  vs.  33  the  infinitive.  To  the 
extent  vs.  33  loosely  parallels  vs.  21,  it  places  the  house-code  injunc- 
tion  under  the  theme  of  vss.  18-21. 
50Cf.  Sampley,  26f. 
5'Barth,  655. 
52R.  Batey,  New  Testament  Nuptial  Imagery,  20;  also  "The  MIA  EAPE 
Union  of  Christ  and  the  Church,  "  NTS  13  (1966)  270-81. 
53Batey,  Nuptial  Imagery,  31. 
54  Cf.  Sampley,  96-102,112-14. 
55  Variants  may  be  divided  into  three  groups:  (1)  those  reading 
x)no-racyc6crawc7av  :NAIP  (JT)  6  33  81  104  365  1175  1241S  1739  1881 
2464  2495  j2c  lat  sy  co;  (2)  those  reading  6Tto-rdLccYE:  cFOe:  (-r  DF  G)  048, 
most  mss;  and  (3)  those  lacking  a  verb,  p 
46 
B,  Cl.  (3)  is  preferable 
because  it  best  explains  the  other  readings.  If  vs.  22  began  a  Scripture 
lesson,  a  verb  would  become  necessary  (cf.  Robinson).  See  Metzger, 
Textual  Commentary,  608f. 466 
56  Oepke,  TDNT  1  776, 
571bid.;  Jeremias,  TDNT  IV  1099f. 
58  Cf.  Gnilka,  275;  Barth,  611. 
5  9Antiquity 
saw  a  variety  of.  views  on  woman's  status,  and  in  the 
same  period,  views  could  differ  acc,  to  geographical  area.  During  the 
Imperial  era,  there  was  a  trend  towards  "women's  rights.  "  But  Hellenistic 
Judaism  retains  the  more  conservative  attitude  of  the  Orient.  On  the 
subject,  see  Oepke,  TDNT  I  777ff;  Barth,  655ff;  Crouch,  107ff;  W.  H. 
Leslie,  "The  Concept  of  Women  in  the  Pauline  Corpus  in  light  of  the  Social 
and  Religious  Environment  of  the  First  Century,  "  Diss.,  Northwestern  U. 
(1976);  Uhler,  Frau;  H.  F.  Foster,  "Jewish  and  Graeco-Roman  Influences 
upon  Paul's  Attitudes  toward  Women,  "  Diss.,  U.  of  Chicago  (1933);  E.  and 
F.  Stagg,  Woman  in  the  World  of  Jesus;  E.  V.  Arnold,  Roman  Stoicism,  157- 
74;  also,  L.  Goodwater,  Women  in  Antiquity:  An  Annotated  Bibliography. 
(Her  Introduction  provides  a  convenient  survey  of  ancient  attitudes.  ) 
60  Crouch,  108ff;  Moore,  Judaism  11,119-31;  Jeremias,  Jerusalem  in 
the  Time  of  Jesus,  359-76;  Leslie,  op.  cit.,  335-88. 
61  Had  the  phrase  referred  to  husbands  as  masters,  one  would  expect 
-rorg  XUPCOUQ. 
62  For  the  varied  meanings  of  W'c;,  see  Bl-D  §453;  Lidd-Scott,  2038-40; 
Bauer,  897ff;  Barth,  611ff. 
53For  the  element  of  free  will  in  6TE0'rdLUCYEC0CLL  as  well  as  a 
general  treatment,  see  esp.  Kghler,  Frau;  cf.  Barth,  708ff. 
64  The  order,  6cr-rLv  xecpaXA 
,.  ýis  reversed  in  B  104  365  1175  pc  lat, 
Tert.  We  read  the  text  of  Nestle-Aland. 
65  Gnilka,  276. 
66  Barth  (617f)  refers  to  Arist.  Pol.  I,  1254AB,  1255B,  but 
.  xeQaXA 
does  not  occur. 
67  Cf.  Best,  179. 
68  Barth,  618. 
69See 
ch.  1,65. 
70  Sampley,  80. 
71Moffatt  (I  Corinthians,  152)  and  Robertson/Plummer  (I  Corinthians, 
230f)  refer  the  passage  chiefly  to  married*women.  Cf.  and  contrast 
Barrett,  I  Corinthians,,  248f. 467 
72  See  ch.  1.65. 
73  See  below,  PP.  265ff;  296ff. 
74Cf.  Sampley,  113;  Gnilka,  277, 
75G. 
von  Rad,  Genesis  OTL,  82f;  J.  Skinner,  Genesis  ICC,  70; 
H.  Gunkel,  Genesis,  13. 
76Cf. 
von  Rad,  Gen.  82;  Gunkel,  Gen.  13;  Skinner,  Len.  70f;  Driver, 
The  Book  of  Genesis,  43;  H.  E.  Ryle,  The  Book  of  Genesis,  39. 
77Von  Rad,  Gen.  83;  Ryle,  Gen.  34;  Cassuto,  A  Commentary  on  the  Book 
of  Genesis,  136. 
78Assuming  the  author  validates  a  reality  present  at  his  writing,  he 
probably  intends  to  sanction  this  in  its  "proper  state,  "  i.  e.  marriage. 
Whether  he  also  intended  marriage  to  be  monogamous  is  disputed.  Cf. 
Driver,  Gen.  43;  contrast,  C.  A.  Simpson,  IB  1  500. 
79Gunkel,  Gen.  13;  Batey,  NTS  13:  274.  See,  e.  g.  Plat.  Sym.  189-93. 
It  is  unlikely  that  the  original  Yahwistic  account  saw  man  as  androgynous. 
See  vorl  Rad,  Gen.  58;  B.  Vawter,  On  Genesis:  A  New  Reading,  ad  loc.; 
contrast  Gunkel,  Gen.  13. 
80WOlff,  Anthropology  of  the  OT,  94;  Vawter,  On  Gen.  75;  cf.  von  Rad, 
Gen.  80. 
81Cf.  Skinner,  Gen.  71;  Gunkel,  Gen.  13.  Von  Rad  (Gen.  82)  thinks 
the  resulting  child  is  in  view;  for  criticism,  see  Wolff,  Anthropology  of 
the  OT,  93. 
82  Cassoto,  Gen.  137. 
83Cf.  Vawter,  On  Gen.  75;  Wolff,  Anthropology  of  the  OT,  93f; 
M.  Gilbert,  "Une  Seule  Chair,  "  NRT  100  (1978)  75-78. 
84  Von  Rad,  jen.  81;  Wolff,  Anthropology  of  the  OT  ,  94;  A.  Feuillet, 
'Of  "La  Dignite  et  Le  Role  de  la  Femme  d1apres  Quelques  Textes  Pauliniens: 
Comparison  avec  l'Ancien  Testament,  "  NTS  21  (1974/75)  165. 
85Cf.  Feuillet,  NTS  21:  165. 
86Cf.  Sampley,  112f. 
87Cited  from  Charles,  11  16.  Underlining  is  ours. 
88Cf. 
also  Ap.  11  203,  where  it  is  clear  sexual  relations  transcend 
a  mere  physical  act,  involving  the  transfer  of  the  father's  soul. 
89Sampley,  53. 468 
90Philo 
reflects  his  Jewish  background  in  calling  a  woman.  a  servant 
or  slave.  Cf.  Jeremias,  Jerusalem  367. 
91E. 
g.  Erub  18a,  GenR  xiv  7.  See  esp.  Batey,  NTS  13:  271ff. 
92Bateyj  NTS  13:  272. 
931bid. 
94Their  interpretations  apparently  promoted  a-sceticism  and  licentious- 
ness  more  than  stable  family  life.  Cf.  Barth,  729  h.  462.  For  texts  and 
discussion,  see  esp.  Schlier,  265-76;  E.  Pagels,  The  Gnostic  Paul,  126-27. 
95Cf.  Gos.  Phil.  31,60,61,122.  For  discussion,  see  R.  McL.  Wilson, 
The  Gospel  of  Philip,  95f,  118-23,182-84.  Wilson  may  be  right  to  warn 
against  taking  these  texts  as  a  depreciation  of  marriage,  but  they  hardly 
exalt  it  either.  See  also  R.  M.  Grant,  "The  Mystery  of  Marriage  in  the 
Gospel  of  Philip,  "  Vigiliae  Christianae  5  (1961)  129ff. 
96Exeg.  Soul  133,  Iff  (=  Foerster,  11  106;  NHL,  184).  Union  between 
the  soul  and  heavenly  consort  is  strictly  a  reunion  (133,5),  as  the 
androgynous  soul  became  female  in  her  fall  (127,25).  Presumably  the 
bridegroom,  also  called  her  brother,  is  the  half  that  did  not  fall,  though 
this  is  not  explicitly  stated.  Cf.  Gos.  Phil.  71  where  death  is  linked 
to  Eve's  separation  from  Adam. 
97BG  59.1-60.15  (=  Foerster,  1  116);  but  see  also  the  Coptic  version, 
11  1.22,20-23,25  (=  NHLq  111). 
98This  is  the  likely  interpretation.  BG  60.10  ends  the  Gen.  citation 
with  "for  they  will  send  out  the  consort  of  the  Mother  and  raise  her  up.  " 
This  might  refer  to  the  unknown  Father  and  his  consort,  Barbelo,  sending 
Christ  to  Sophia  to  restore  the  Pleroma.  But  "raise  her  up"  just  referred 
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15-20)  are  the  only  explicit  citations  of  Gen  11  24  indexed  in  Foerster, 
11  350.  A  scanning  of  NHL  has  yielded  no  further  explicit  citations.  The 469 
ideas  of  syzygy  and  the  bridal  chamber  are,  of  course,  much  broader  and 
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ill  R.  Kempthrone  ("Incest  and  the  Body  of  Christ:  A  Study  of 
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153  Cf.  Barth,  621f,  715ff;  Mitton,  200f;  Stauffer,  TDNT  1  35; 
A.  Nygren,  Agape  and  Eros  I;  GOnther/Link  DNTT  II  538ff.  While  dLycLTEh 
and  gpwc  are  often  too  rigidly  distinguished,  use  of  the  former  here 
does  point  away  from  gnostic  influence  (Best,  172  n.  1). 
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offering,  and  the  sacrificial  character  of  this  act  is  explicitly  brought 
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See  also  Dahl,  Das  Gottes  Volkes,  259f. 
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Eph.  has  plainly  incorporated  cultic  language  into  its  nuptial  imagery 
(cf.  v2  and  25;  OLyL(i[ca  and  xcL0apC[w  in  vs.  26;  dLyta  and  duwuoc  in 
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Str-B  I  969f;  11  393. 
203Cf.  DeutR  iii  10.  Sometimes  the  reference  is  not  clear  (NuR  xii 
8).  S.  of  S.  iv  8  is  interpreted  of  both  the  exodus  and  exile  (ExR  iii  5). 
204  Cf.  also  Pesach  87a. 
205  It  appears  late  in  Tg.  Ps  x1v  3  and  PesiqR  149a  (Jeremias,  TDNT  IV 
1102;  The  Parables  of  Jesus  ,  52).  IV  Ezra  vii  26  is  disputed  (TDNT  IV 
1102).  On  a  possible  Messianic  reference  in  1QIse  lxi  10,  see  W. H. 
Brownlee,  "Messianic  Motifs  of  Qumran  and  the  New  Testament,  "  NTS  3 
(1956/57)  12-30,195-210;  esp.  ca.  205,  and  the  negative  response  of 
Gnilka,  "'Brautigam'  -  spgtjudisches  Messiaspradikat?  "  TrThZ  69  (1960) 
298-301. 
206B.  A.  Brooks,  "Fertility  Cult  Functionaries  in  the  Old  Testament,  " 
JBL  60  (1941)  230.  See  also  B.  W.  Anderson,  Understanding  the  Old 
. 
Testament,  102ff;  W.  Harrelson,  From  Fertility  Cult  to  Worship,  10f,  54ff; 
and  generally,  S.  H.  Hooke,  ed.  Myth  and  Ritual;  S.  N.  Kramer,  The  Sacred 
Marriage  Rite. 
207Stauffer,  TDNT  1  653. 
208Cf.  Stauffer,  TDNT  1  654.  If  in  Wis  viii  2,9,  Solomon  as  king 
stands  for  the  nation,  we  would  have  a  precedent  to  NT  nuptial  imagery. 
But  more  likely,  he  represents  any  person  who  desires  wisdom.  Sir  xv  2 
refers  to  "the  man  who  fears  the  Lord.  " 
20  9Stauffer,  TDNT  1  654. 
210  See  Boussett,  &rios  Christos,  268ff;  Schlier,  266ff;  Christus, 
60-75. 
2  "Boussett,  Kyrios  Christos,  268f;  cf.  Hauptprobleme,  267ff;  Schlier, 
Christus,  70. 
212E. 
g.  Act.  Thom.  14;  Iren.  Ad.  Her.  1  6,4.  See  Batey,  Nuptial 
. 
Imagery,  75f;  Barth,  742. 
2130n  this  see  K.  Kerenyi,  Zeus  and  Hera,  97-109..  The  quote  is 
from  p.  106. 
214  Schrage,  NTS  21:  17. 
215Stauffer,  TDNT  1  653.  The  question  is  whether  one  may  assume  that 
because  a  sacred  marriage  is  the  prototype  for  sacred  prostitution,  it 
also  Justifies  "ordinary"  human  marriage.  Evidence  for  the  latter  seems 
scarce. 477 
216Hipp.  Ref.  v,  '24,2-27,5.  Batey  (NTS  10;  121-27)  argues  Eph. 
adapts  for  a  different  purpose  the  Weltbild  of  Baruch.  But  while  the 
myth  contains  archetypal  elements  for  marriage,  it  ultimately  concerns 
man's  estrangement  in  the  world  caused  by  the  rift  between  Elohim  and 
Eden.  Not  only  marriage  but  also  adultery,  sodomy,  and  divorce  find 
their  raison  dletre  in  the  myth.  This  is  hardly  the  Weltbild  of  Eph  v 
25ff;  there  is  no  hint  here  that  the  primeval  union  of  Christ  and  Church 
is  responsible  for  the  creation  of  the  sexes,  or  man's  estrangement. 
217Batey,  Nuptial  Imagery,  3ff;  Barth,  741f. 
218  Best  (178  n.  1)  thinks  tx-rpýcpco  (vs.  29)  may  imply  "children.  " 
219  Schweizer,  TDNT  VII  1080  n.  512;  Mussner,  CAK,  159. 
220  Cf.  Best,  172-79;  Cambier,  Bib  47:  51-55;  Percy,  Die  Probleme, 
328f;  Gnilka,  291;  Barth,  740ff;  Mussner,  CAK,  158f. 
221  Best,  169f. 
222Batey,  Nuptial  Imagery,  38. 
223Cf.  Best,  169  n.  5. 
224Batey,  Nuptial  Imagery,  67.  Jn  iii  25ff  is  a  likely  exception. 
In  Rev  xix  6ff,  xxi  9  both  aspects  seem  to  occur  (cf.  Jeremias,  TDNT  IV 
1099). 
225  H.  A.  A.  Kennedy  ("The  NT  Metaphor  of  the  Messianic  Bridal,  " 
Exp  VIII  11,1916,97ff)  treats  the  Messianic  wedding  feast  as,  a  separate 
image  than  the  Bride  of  Christ,  and  traces  the  feast  imagery  to  Jesus. 
It  is  perhaps  better  to  speak  of  a  matrix  of  imagery  variously  used. 
226  Cf.  Best,  52f,  170f;  Chavasse,  67;  contrast  Batey,  Nuptial 
Imagery,  17-19. 
227  See  above,  pp.  271f, 
228Cf 
.  ExR  xxxiii  7f,  where  the  Torah  is  the  wife.  Cf.  also  Wis  viii 
2,9;  Sir  xv  2. 
229  E.  g.  Chavasse,  68f;  cf.  Schlier,  266. 
230Cf.  Best,  171. 
231  Schlier  (264-76)  discerns  a  threefold  pattern  in  Eph  v  22-33: 
(1)  The  Christ/Church  relation  emerges  in  the  context  of  "des  Geschehens 
einer  'Rettung'.  11  (2)  Christ  and  Church  are  the  prototype  of  earthly 
marriage,  and  the  earthly  marriage  re-enacts  and  actualizes  this  heavenly 
event.  (3)  The  whole  process  occurs  in  the  framework  of  an  exegesis  of 478 
Gen  ii  (266,  cf.  275).  Schlier  thinks  this  pattern  can  only  be  explained 
by  gnostic  and  gnostic-influenced  texts.  But  Schlier's  thesis  does  not 
take  into  account:  (1)  The  OT  relation  between  Yahweh  and  Israel  did 
represent  a  saving  bond  and  was  linked  to  a  salvation  event.  To  say  this 
is  only  a  metaphor  overlooks  that  such  metaphors  point  to  the  reality  of 
Yahweh's  relation  to  Israel.  (2)  Schlier  does  not  take  seriously  the 
Gen  ii  imagery  in  II  Cor  xi  2ff.  Here  Gen  ii  imagery  is  linked  to  a 
Bride  of  Christ  concept  without  any  hint  of  earthly  re-enactment  of  a 
gnostic  heavenly  syzygy.  Thus,  the  presence  of  Gen  ii  imagery  does  not 
by  itself  point  to  a  gnostic  Weltbild.  (3)  The  heart  of  Schlier's  thesis 
is  the  second  point  (cf.  Barth,  740).  We  find  in  Eph  v  little  to  support 
the  idea  that  the  salvation  event  is  in  human  marriage  nachvollzogen. 
Rather  Christ's  saving  relation  to  the  Church  determines  what  human 
marriage  means.  To  imitate  Christ  here  is  not  to  re-enact  the  salvation 
event,  but  to  recognize  his  Lordship.  Our  criticism  of  Schlier's  thesis 
is  made  even  stronger  when  it  is  noted  that  important  features  of  the 
gnostic  syzygy  idea  are  at  best  foggy  in  many  of  the  texts  Schlier  puts 
forth  and  only  clearly  attested  in  later  systems  (cf.  Gnilka,  291  n.  5). 
232Chavasse,  79f;  Gnilka  (293f)  quotes  Ps.  Phil.  Liber  Antiquitatum 
Biblicarum,  32,15,  where  Israel  is  identified  with  Adam's  rib. 
233Cf.  I  Cor  A  25;  Mk  xiv  24  par.  See  Behm,  TDNT  II  129ff;  Jeremias, 
Eucharistic  Words,  225ff. 
234Cf.  II  Cor  iii  6-14;  1  Cor  v  7f;  Behm,  TDNT  11  130,133f;  Jeremias, 
Eucharistic  Words,  59f,  222ff. 
235For  the  Church  as  already  married  (in  Christ's  death  or  exalta- 
tion),  see  Best,  175  n.  2;  Gnilka,  282;  von  Harless,  von  Hofmann,  Haupt. 
For  the  consummation  as  future,  Batey,  Nuptial  Imagery,  29;  Barth,  677f; 
Foerster,  TDNT  VII  1016;  Roels,  142;  Muirhead,  SJT  5:  184.  Schlier  (260) 
and  Feuillet  (NTS  21:  171)  suggest  that  the  author  moves  from  marriage 
(vss.  22-24)  to  bridal  imagery  (vss.  25-27)  and  back  to  marriage  (vss.  28-30). 
236Cf.  Best,  175  n.  5. 
237  Best,  181;  cf.  Caird,  88. 
238  Cf.  Gnilka,  294;  Schrage,  NTS  21:  17ff. 
239  See  above,  p.  289. 
240  See  above,  p.  254. 
241  Cf.  Barth,  624;  Schrage,  NTS  21:  19, 479 
242This  is  why  Adam  and  Eve  are  not  mentioned;  the  order  of  creation 
that  Adam  and  Eve  represent  is  present  in  every  man  and  woman.  But  the 
revelatory  model  of  what  that  revealed  order  means  is  now  seen  from  the 
order  of  salvation  in  Christ. 
243Chavasse,  72ff;  Gnilka,  293f.  For  criticism,  see  Best,  180-82. 
244 
x  7,  most  mss,  syP,  Did  and  Epiphomit  xat  and  read  6peCXoucrtv 
ot  dv8pec.  ADFGP  '048  vid  629'pc  lat;  Cl  read  xcxt  ot  dv6per. 
oýpetXouaLv.  For  the  text,,  see  p 
46  B  33  1175,2495  pc  sy 
h.  More  likely 
x(xL  was  omitted  to  avoid  the  impression  that  Christ  was  "indebted"  to 
love  the  Church,  than  inserted  to  correlate  vss.  25ff  and  28ff. 
245  Abbott,  Barth,  Gnilka,  Best  (177),  Sampley  (141)  and  others.  Con- 
trast  Schlier,  260.  In  a  context  of  back  and  forth  comparisons  oO-rcac 
is  an  unusual  term  to  introduce  a  change  of  subject.  If  the  xcLt  is 
original,  our  view  is  required. 
246  Otherwise  the  author  has  moved  from  Christological  to  anthropolo- 
gical  grounds.  Cf.  Best,  177. 
247  For  discussion,  cf.  Abbott,  171;  Best,  177;  Gnilka,  283f;  Beare, 
724;  Mussner,  CAK,  150  n.  352;  Barth,  630.  The  difference  between  our  view 
and  "since  she  is  his  body"  is  that  it  is  not  only  the  "why"  but  also  the 
"how"  that  is  addressed.  The  husband's  love  should  manifest  and  display 
his  unity  with  his  wife. 
248  Cf.  e.  g.,  Plut.  Praec.  Coniug.  33-34,11  142EF  (see  below;  App.  B, 
359f);  Arist.  Pol.  I,  1254ab;  Ber  24a  (cited  in  Sampley,  33). 
249  Loc.  cit. 
250  Sampley,  32,142. 
251Cf.  Dana/Mantey,  A  Manual  Grammar,  §213;  Bauer,  151. 
252Cf.  BI-D  §331;  Barth,  633. 
253Best  (177),  Barth,  Schlier,  Gnilka  and  others. 
254Ex'C6QW 
can  mean  "nourish,  "  "provide,  "  esp.  as  to  the  "rearing" 
of  children;  Bauer,  246;  EM,  199.  e&xTtca  means  lit.  to  "keep  warm"  and  so 
fig.  to  "cherish,  "  "comfort,  "  "care  for";  Bauer,  350;  MM,  283.  Cf.  Gnilka, 
285;  Barth,  246. 
255  Best,  178. 
256  This  approach  seems  more  likely  than  a  direct  reference  to  the 
"children  of  Christ  and  the  Church"  (cf.  Best,  178  n.  5).  Betrothal  and 480 
marriage  could  occur  at  an  early.  age,  sometimes  before  puberty,  and 
woman's  position  was  often  compared  to  a  child's  (cf.  Jeremias,  Jerusalem, 
364f,  375). 
257Schlier,  260f;  Christus,  59,70f.  Contrast  Gnilka,  285. 
258  Barth,  635. 
259D2 
and  most  mss*read  xuptog.  For  the  text,  see  p46  NAB  D*  FG 
PT  048  33  81  104  365  1175  1241a  1739  1881'2464  2495  al  latt  sy  co. 
260 
1.  (2  DFG  (K)  T  most  mss  I  at  sy(p);  Ir  add  6x  -c%  cT6pxoc  cLfj-ro(3 
XCLL  9X  -rrov  60-rI(OV  CLO-COO.  For  the  text,  see  P46  M'  *A  B  048  6  33  81 
1739*  1881  2464  pc  vg  ms  co;  Hier.  The  shorter  version  could  have  arisen 
by  homoeoteleuton  (c&icoO  ...  oLOToO)  .  But  more  1i  kely,  a  scribe  has 
introduced  Gen  ii  23  (though  there,  the  orderIs  bones-flesh)  in  a6tici- 
pation  of  Gen  ii  24  in  vs.  31.  See  Metzger,  Textual  Commentary,  609; 
Best,  178;  Gnilka,  286. 
261  Cf.  Barth,  636.  This  need  not  refer  to  the  Eucharist  as  enter- 
tained  by  Cambier,  Bib  47:  79;  Mussner,  CAK,  154;  Schlier,  261. 
262  Cf.  Best,  178;  Barth,  636;  Gnilka,  285. 
263B  D*  FG  omit  the  articles  before  Tuar6p(x  and  un-rýpaL.  For  the 
text  see  P46  mA  D2  T  048  most  mss;  Or.  Omitting  TEp6c  and  reading  x. 
TEpocrx.  -rTI  yu-vcLLxL  cLu.  are  M1  (*:  -ctu  )A  (D*  F  G:  xoX;  L.  )P  33  81 
1241S  pc  latt.  Omitting  the  entire  phrase  are  6  1739*;  Cyp  Hier.  -  For  the 
text,  see 
WB  D2  7  most  mss;  Or.  These  differences  are  minor,  not 
effecting  the  text's  overall  meaning. 
264Cf.  Bauer,  73  and  most  commentators. 
265  Barth  (638)  lists  four  alternatives,  but  only  the  first  and  last 
are  really  viable. 
266  Sampley,  96-102. 
267  Mt  xix  5  and  Mk  x7  also  read  gvexev  TodTou. 
268Cf.  Best,  179. 
269Gnilka,  287  n.  3. 
270Cf. 
and  contrast  Best,  179. 
27'For  literature  see  above  ch.  11,164  n.  211.  The  Latin  rendering 
sacramentum  (which  at  the  time  was  quite  accurate)  eventually  led  to  a 
sacramental  view  of  marriage. 
272  Abbott,  Barth,  Schlier,  Best  (179),  Sampley  (87)  and  others. 481 
273Robinson,  300;  see  above,  ch.  II, 
274Semitic  Background,  33-69. 
2758rown,  Semitic  Background,  12-30. 
276Bieder,  TZ  11:  330. 
164  n.  211. 
277  Cf.  Sampley,  87. 
278  8K  pc;  Ir  Tert  Cyp  Epiph  omit  the  second  e  Cc.  But  the  word's 
omission  is  more  easily  explained  than  its  addition. 
279  Cf.  81-D  §447;  Salmond,  374. 
280  See,  e.  g.  H.  von  Soden,  ll  MYETHPION  und  sacramentum  In  den 
ersten  zwei  Jahrhunderten  der  Kirche"  ZNW  12  (1911)  194;  Dibelius,  95; 
Cambier,  Bib  47:  43f;  Sampley,  90f. 
2818rown,  Semitic  Background,  65f. 
282  1  Cf.  Abbott,  174f;  Kahler,  Die  Frau,  134. 
283  Brown,  Semitic  Background,  24-27;  cf.  Mussner,  jQ,  161f. 
284Translation  from  Vermes,  DSS,  239. 
285Biblical  Exegesis  in  the  Qumran  Texts,  9.  See  also  R.  Longenecker, 
Biblical  Exegesis  in  the  Apostolic  Period,  38-45. 
286  Cf.  Bruce,  Biblical  Exegesis,  11. 
287  Bruce,  Biblical  Exegesis,  9f;  Longenecker,  Biblical  Exegesis,  43f; 
cf.  C.  Roth,  "The  Subject  Matter  of  Qumran  Exegesis,  "  VT  10  (1960)  51f. 
288  Cf.  Jeremias,  TDNT  IV  1104f.  But  Gen  ii  24  need  not  suggest  a 
future  union,  but  may  denote  a  prophecy  now  fulfilled  in  Christ  and  the 
Church. 
28  9Abbott,  175. 
290  Cf.  Salmond,  374. 
29lContrast  Bornkamm,  TDNT  IV  823;  Sampley,  87-89. 
292 
294 
Brown,  Semitic  Background,  65  n.  190. 
293  Gnilka,  288  n.  2;  contrast  Barth,  646. 
Bl-D  §449; 
cf.  Robertson,  A  Grammar,  1187. 
295For 
a  Eva-clause  used  as  an  imperative, 
296  Barth,  '648-50. 
see  Bl-D  §387  (3). 
297  Cf.  Best,  177. 482 
298Cf.  Schlier,  255. 
299Best,  179.  Best,  of  course,  refers  to  the  Wife  of  Christ,  but 
his  words  remain  fitting. 
NOTES  TO  THE  CONCLUSION 
'Contrast  Col  i.  '24;  see  below  Appendix  C,  382. 
2  Max  Black,,  "Metaphor,  "  in  Philosophy  Looks  at  the  Arts,  ed.  J. 
Margolis,  -216-35,  esp.  228ff. 
3  Kuhn,  PQ,  115-31. 
4  Mussner,  PQ,  159-78;  cf.  also  the  other  articles  in  PQ. 
5  Brown,  Semitic  Background;  J.  Plammatter,  Die  Kirche  als  Bau; 
B.  Gdrtner,  Temple  and  Community  in  Qumran;  R.  J.  McKelvey,  The  New  Temple. 
6  For  literature,  see  below,  App.  A,  332,  ns.  1-4.  The  ongoing  analy- 
sis  of  wholistic  thinking  may  reveal  similarities  as  well  as  differences 
to  other  modes  of  thought.  Cf.  below,  App.  A,  333  n.  7.  This  could  be 
important  for  understanding  the  relation  between  the  historical-functional 
categories  of  Semitic  thinking  and  the  cosmic-ontological  categories  of 
Gnosticism. 
NOTES  TO  APPENDIX  A 
'In 
, 
Werden  and  Wessens  BZAW  66  (1936)  49-62;  also  "Hebrew  Psychology,  " 
The  People  and  the  Book.,  ed.  A.  S.  Peake,  353-82;  The  Christian  Doctrine 
of  Man;  The  Religious  Ideas  of  the  Old  Testament;  The  Old  Testament,  Its 
Making  and  Meaning. 
2J.  de  Fraine,  Adam  and  the  Family  of  Man,  22. 
3J.  Pedersen,  Israel  I-II,  2nd  ed.;  A.  R.  Johnson,  The  One  and  the 
Many  in  the  Israelite  Conception  of  God,  2nd  ed.;  The  Vitality  of  the 
Individual  in  the  Thought  of  Ancient  Israel,  2nd  ed.;  Sacred  Kingship  in 
Ancient  Israel.  For  other  early  works  see  de  Fraine,  20  n.  28. 
4  See,  e.  g.  Best,  203-7;  de  Fraine;  B.  J.  le  Frois,  "Semitic  Totality 
Thinking,  "  CBQ  17  (1955)  195-203,315-23;  P.  Kaufmann,  "The  One  and  the 
Many:  Corporate  Personality,  "  Worship  42  (1968)  546-58;  R.  P.  Shedd,  Man 
in  Community;  H.  Wansbrough,  "Corporate  Personality  in  the  Bible.  Adam 
and  Christ  -a  Biblical  Use  of  the  Concept  of  Personality,  " 483 
New  Blackfriers  50  (1969)  798-804;  S..  Yjawthckel,  The  Psalms  in  Israel's 
Worship,  1'42-46;  T.  Boman,  "Hebraic  and  Greek  Thought  Forms  in  the  New 
Testament,  "  in  Current  Issues  in  the  New  TestamentS  eds.  Klassen/Snyder, 
1-22. 
5  See  0.  J.  Baab,  Theology,  57;  also  H.  W.  Robinson,  BZAW  66:  49ff; 
P.  Kaufmann,  Worship,  42:  550f.  A.  R.  Johnson  calls  this  a  "psychical 
whole"  (e.  g.  One  and  the  Many,  4),  while  Pedersen  (I-II  271ff)  speaks  of 
a  "psychic  community.  "  The  term  "psychic"  might  give  the  misleading  im- 
pression  that  the  Hebrews  somehow  had  a  sixth  sense  or  that  a  single  soul 
is  somehow  incarnated  in  x  number  of  bodies.  If  "psychic"  is  used,  it 
must  be  understood  from  the  Hebrew  mu  ,  which  is  much  broader  than  our 
V'.. 
term  "soul.  " 
6Cf.  Best,  203. 
7Since  "synthetic"  and  "wholistic"  are  variously  used,  we  offer  a 
brief  definition.  By  "synthetic  thinking"  we  mean  the  mental  process  that 
seeks  understanding  by  linking  the  object  of  investigation  to  a  family 
group  which  provides  the  context  of  its  definition.  In  contrast,  scienti- 
fic  or  analytic  thinking  seeks  understanding  by  breaking  the  object  of 
investigation  into  its  component  parts  which  are  studied  separately  and 
provide  the  context  of  definition.  Synthetic  thinking,  then,  looks  for 
membership,  analytic  for  makeup.  So  understood,  we  may  see  that  synthetic 
thinking  can  be  further  divided  into  "abstract"  and  "concrete,  "  depending 
on  how  the  family  group  provides  the  context  of  definition.  (This  point 
emerged  in  a  discussion  with  Dr.  Larry  Lacy,  Professor  of  Philosophy, 
Southwestern  at  Memphis.  )  For  example,  the  Platonist  on  linking  some 
particulars  to  a  group  (e.  g.  cows),  then  detaches  from  the  group  an 
abstract  and  transcendent  idea  (e.  g.  cowhood)  in  which  each  group  member 
participates  and  of  which  it  is  an  expression.  But  the  Hebrew  procedes  in 
a  different  direction;  he  solidifies  the  associated  group  of  particulars 
into  a  concrete  and  historical  totality  or  whole  in  which  each  group 
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how  Pedersen  sounds  superficially  like  a  Platonist  in  his  classic  exposi- 
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by  "cowhood"  is  not  the  same  as  for  the  Platonist.  For  the  latter  it  is 
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the  ancient  Hebrews  to  make  valid  inferences  from  other  societies  to  the 
Israelite  society.  "  What  Rogerson  does  not  consider  is  re-defining  the 
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82See 
above,  ch.  IV,  271f  ;  below,  App.  C,  375f. 
83Schweizer,  TDNT  VII  1060. 
84  Cf.  Best,  First  and  Second_Epistles  to  the  Thessalonians,  '243f. 
85Contrast  Leitzmann,  Korinther  1/11,84;  cf.  Barrett,  I  Corinthians, 
371.  If  body  actually  meant  form,  varying  acc.  to  content,  then  the 
point  must  be  that  there  are  different  kinds  of  "forms.  "  But  in  vs.  39 
cFdpE  cannot  be  limited  to  "content,  "  as  the  examples  suggest  a  difference 
in  "form"  as  well.  The  solution  lies  not  in  the  Greek  idea  of  form,  but 
in  the  Hebrew  idea  of  manifestation. 
86Horst,  TDNT  IV  555-68. 
87May 
we  go  further  and  say  created  existence  means  bodily  existence? 
Probably.  If  Paul  sees  the  body  as  the  outward  manifestation  of  a  finite 
being's  totality,  then  it  is  difficult  to  conceive  of  a  being  which  this 
would  not  include  except  an  infinite  one,  i.  e.  God.  Still  it  seems  pos- 
sible  that  a  being  might  be  a  shattered  totality  whose  outward  manifesta- 
tion  lacks  vitality  and  whose  inward  reality  is  known  only  to  God. 
88Gundry,  S6ma,  esp.  3-15;  135-222. 
89Cf.  Best,  223f.  The  lines  of  influence  are  not  clear;  e.  g.  early 
Greek  speculations  could  be  parallel,  but  independent. 
90A.  R.  Keith,  The  Religion  and  Philosophy  of  the  Veda  and  Upanishads 
1,81. 
9lCf. 
van  Roon,  276. 
92  Cf.  Arist.  An.  411a,  7;  Diog.  L.  1  27. 
93A  looser  correlation  is  probably  older  (cf.  Schweizer,  TDNT  VII 
1028)  and  the  idea  perhaps  has  roots  in  Indo-Iranian  Macroanthropos 
speculations. 
. 94 
This  usage  may  have  roots  in  Eastern'cosmic  conceptions  (Best,  223e) 
but  by  Plato's  era,  it  appears  quite  independently. 
95See  below,  PP-  358-77. 492 
96  Dupont,  431  n.  2. 
97  Schweizer,  TDNT  VII  1035,1037. 
98See  below,  p.  370f. 
"Misleading  for  our  purposes  is  Bevan's  rendering  (Later  Greek 
Religion,  39)  of  v.  Arnim,  111,4,  where  Chrys.  calls  God  "the  head  of  the 
administration  of  the  world.  "  "Head"  translates  xcLOijyeu6v  not  xcwxh. 
10OSchlier,  TDNT  111  676;  see  below,  p.  364. 
101Cf.  Schweizer,  TDNT  VII  1091. 
192See  below,  p.  368f. 
103E.  g.  Gen  ii  24;  Gen  viii  17.  Cf.  above,  p.  351. 
104  Schlier,  TDNT  111  675;  also  below,  pp.  371-73. 
105See  below,  p.  373. 
106The  scheme  possibly  underlies  speculations  about.  the  High  Priest's 
robe  '(Vit.  Mos.  11,109-35;  Spec.  Leg.  1,80-97).  At  Fug.  110  the  High 
Priest  and  his  arguments  correspond  to  the  Logos/world,  soul/body,  and  the 
wise  man's  understanding/virtues. 
107Cf.  Schlier,  TDNT  111  677;  cf.  theobjections  of  van  Roon,  271  n.  5. 
See  also  Hegermann,  Schdfungsmittler,  58f;  Kehl,  Christushymnus,  96-98. 
108The  idea  perhaps  stems  from  stoic  conceptions  of  the  wise  man.  If 
so,  such  use  of  the  head/body  scheme  may  have  been  widespread  in  popular 
philosophy.  The  idea  may  also  be  related  to  the  stoic  Logos  concept.  What 
the  Logos  is  to  the,:  cosmos,  the  wise  man  is  to  the'  human  populace,  and  the 
head  to  the  body.  If  so,  the  idea  goes  beyond  a  moral  analogy  to  a  cosmic 
principle.  This  is  never  spelled  out,  however,  and  remains  speculative. 
109  See  below,  pp.  362,365,367. 
"Off.  Schweizer,  TDNT  VII  1082f;  Mersch,  The  Whole  Christ,  213-26. 
"'Schweizer,  TDNT  VII  1083. 
112  Cf.  van  Roon,  281;  Schweizer,  TDNT  VII  1092;  Schlier,  TDNT  III 
678;  Pokorný,  Epheserbrief,  66. 
113Cf.  Kdsemann,  Leib,  65ff;  van  Roon,  284;  Gnilka,  34;  Schlier, 
TDNT  111  677. 
114  Cf.  Hanson,  113-16;  Jewett,  Paul's  Anthropological  Terms,  235-37; 
Gnilka,  34ff;  van  Roon,  266-74;  Schweizer,  TDNT  VII  1093;  Schenke,  Der 
3  Gott  'Mensch',  69-71,108f;  Colpe,  RGG  IV  720f. 493 
115  See  below,  pp.  3589  361,  '3639  366. 
116Cf.  Memann,  Leib,  74;  Schlier,  TDNT  III  677f;  van  Roon,  284. 
117KIsemann,  Leib,  87ff;  Best,  244;  see  also  below,  363,366. 
118Schenke,  Der  Gott  'Mensch'  ,  69-71,108f;  Colpe,  RGG3  IV  720; 
Schweizer,  TDNT  VII  1093f;  van  Roon,  284;  Jewett,  236. 
119  Best,  245;  Schweizer,  TDNT  VII  1092,1094. 
120MG  XVI  col.  3311-  Contrast  Tri.  Tract.  66,13ff,  where  the  Son  is  "the 
body  of  the  bodiless,  "  and  the  stress  is  on  outward  form. 
121  Schweizer,  TDNT  VII  1091  n.  618. 
1220n  the  "diverse  body"  see  below,  371. 
1230ne 
may  suspect  a  word  play  on  cQua  (=  body  and  =  slave).  Still, 
the  comparison  is  not  simply  master  =  soul  and  slave  =  body  (cf.  Kasemann, 
Leib,  37).  The  slave  is  an  extension  of  the  master's  body,  i.  e.  the 
slave  and  master's  body  are  both  servants  of  the  master's  soul. 
124  Schweizer,  TDNT  VII  1038;  cf.  Kasemann,  Leib,  46f. 
125Ci  ted  from  'Foersterl,  11  57. 
126Tri.  Tract.  74,13ff.  Cited  from  NHL,  67. 
127  The  latter  refs.  have  not  to  my  knowledge  been  previously  cited. 
Dupont  cites  xxxiii  16. 
128  Schweizer  (TDNT  VII  1056)  suggests  this  is  a  Latinism. 
129Cf.  H.  D.  Betz,  "De  fraterno  amore,  "  in  Plutarch's  Ethical 
Writings  and  Early  Christian  Literature,  ed.  H.  D.  Betz,  SCHNT  IV  238. 
130Cf.  Best,  86;  Hanson,  115. 
131  For  text,  see  Apocrypha  Anecdota  II,  ed.  M.  R.  James,  V.  1,20 
(xiv  5f). 
132 
65. 
Cf.  Schweizer,  TDNT  VII  1092;  van  Roon,  281;  Pokorny,  Epheserbrief, 
133 
Best,  225. 
134  Schweizer,  TDNT  VII  1092;  van  Roon,  295. 
135  Contrast  Usemann,  Leib,  80f. 
136  Cited  in  Schlier,  TDNT  III  676f. 
137  Schlier,  TDNT  111  677. 494 
138,  Orphicorum  Fragmenta,  ed.  Kern,  201f  (cited  in  Lohse,  53). 
13  9Schlier,  TDNT  111  677. 
'140R.  G.  Bury  (Loeb  ed.  )  refers  x6-rouc  to  the  skull;  but  the  idea 
of  the  body  is  suggested  by  the  "eyeslu  view  of  the  whole  state.  This  is 
very  difficult  if  it  means  skull,  for  one  cannot  even  see  the  front  of 
one's  face  without  a  mirror.  We  follow  the  rendering  in  Collected  Dialogues 
of  Plato,  ed.  Hamilton/Cairns. 
1411'ext 
cited  from  de  Jonge',  LheTestamentsof  the  Twelve  Patriarchs.  99 
142Dupont,  445;  van  Roon,  281. 
143Cf. 
p..  358  abave-and  p.  371f  below. 
144  Charlesworthý  Odesý  75. 
145  NHL,  89. 
146Cf.  Schlier,  TDNT  111  678. 
147Schweizer,  TDNT  VII  1092;  cf.  Best,  224. 
148Cf. 
and  contrast  Schlier,  TDNT  111  678. 
149A.  S.  Pease/J.  B.  Titchener  obscure  the  point  by  rendering,  "the 
whole  structure.  " 
150  See  W.  Bousett,  Hauptprobleme  der  Gnosis;  R.  Reitzenstein,  Das 
Iranische  Erldsungsmysterium,  116f;  Studien  zum  Synkretismus  aus  Iran  und 
Griechenland;  W.  Schmithals,  Gnosticism  in  Corinth.,  esp.  25-85.  Schlier 
(Christus)  applied  the  gnostic  explanation  to  Eph.,  but  denied  its  influ- 
ence  in  I  Cor.  and  Rom.  since  they  lack  the  head/body  scheme.  Kasemann, 
basically  agreeing  with  Schlier  on  Eph.,  argues  that  a  gnostic  body/ 
members  concept  underpins  the  usage  in  I  Cor.  and  Rom.  (Leib,  74-81;  cf. 
Bultmann,  I  166f).  Our  adumbration  follows  the  head/body  scheme. 
15  'Colpe,  Die  Religionsgeschichtliche  Schule;  Schenke,  Der  Gott 
10  'Menschl.  Pokorny's  attempt  (Epheserbrief)  to  revive  the  gnostic  explan- 
ation  in  modified  form  has  not  been  successful.  Cf.  Gnilka,  36ff; 
van  Roon,  273ff. 
152  Philo  was  perhaps  familiar  with  this,  Migr.  Abr.  1SO;  Det.  Pot.  Ins.  49. 
Bodies  composed  of  a  definite  number  (a  choir)  are  distinguished  from 
those  of  indefinite  number  (a  crowd);  see  Schweizer,  TONT  VII  1035. 
There  is  no  undisputed  evidence  from  the  NT  era  that  cQjLa  could  be  attri- 
buted  a  genitive  plural  to  denote  a  "body  of  people.  "  On  the  debated  text 
in  Suppl.  Epigr.  Graec.  9  (1938)  8,58,  see  T.  W.  Manson,  "A  Parallel  to  a 495 
NT  Use  of  c6ýta  JTS  37  (1936)  385.  For  cri  ti  ci  sm  see  Schwei  zer.  TDNT 
VII  1044;  Jewett,.  229;  F..,  de  Visscher,  Les  4dits  d'Auguste,  91. 
153W.  L.  Knox  ,  "Parallels  to  the  N.  T.  Use  of  c4ua,  "  JTS'  29  (1938)  243. 
154  Schweizer,  TDNT  VII  1049. 
155Cf.  Schlier,  TONT  111  675. 
156  Nuptial  Imagery,  24  .. 
157Bertram,  TDNT  111  675  n.  2. 
158Cf.  Jewett,  241-45. 
15  9See, 
e.  g.  Jewett,  243f. 
160Max  Black,  "Metaphor,  "  in  Philosophy  Looks  at  the  Arts,  ed. 
J.  Margolis,  216-35. 
NOTES  TO  APPENDIX  C 
'Schweitzer  (Mysticism,  119,188  n.  1),  Thornton  (Common  Life,  148), 
Dodd  (Romans,  101f)  and  some  others  would  include  Rom  vii  4.  But  the  idea 
of  "dying  through  the  Church,  "  is  unlikely.  See  Schweizer.  (TDNT  VII  1067), 
Best  (52f),  Kasemann  (Romans,  189f),  Michel,  Black,  Barrett,  and  others. 
2  See  ch.  IV,  271f.  -* 
3See 
ch.  IV  272;  cf.  aiso  Schweizer,  TDNT  VII  1070. 
4  Cf.  Thornton,  Common  Life,  253f,  298;  Schweitzer,  Mysticism,  127f; 
J.  A.  T.  Robinson,  The  Body,  50ff;  Benoit,  RB  63:  12f;  Reuss  BZ  N.  F.  2:  104ff. 
5  E.  g.  Benoit,  RB  63:  13;  Reuss  BZ  N.  F.  2:  106f. 
6  Barrett,  I  Corinthians,  235;  cf.  Moffatt,  I  Corinthians,  136. 
7For  this  rendering  of  ot  TEcivrcc,  see  Bl-D  §275:  7. 
8Cf.  Best,  91.  The  eucharist'is  not  itself,  then,  the  source  of  the 
idea.  Still,  the  idea  is  closely  linked  to  the  sacraments,  and  so  its 
source  must  be  at  least  compatible  with  this  association. 
9E. 
g.,  for  (a)  see  Barrett,  I  Cor.  274f;  Jewett,  264;  Thornton,  342ff, 
Schweitzer,  TDNT  VII  1068;  for  (b)  see  Moffatt,  I  Cor.  171ff;  Best,  108ff; 
for  (c)  see  A.  A.  T.  Ehrhart,  The  Framework  of  the  New  Testament  Stories, 
256-74. 
1OBest,  110f,  113,127,  etc.;  cf.  F.  W.  Dillistone,  "How  is  the 
Church  Christ's  Body,  "  Theology  Today  2  (1945)  65;  Roels,  God's  Mission,  110. 496 
"Mussner,  CAK,  130. 
12  Cf.  e.  g.  Best,  95-106;  Schweizer,  TDNT  VII  1072;  Neotestamentica, 
287-90;  Percy,  Leib  Christi,  40-44;  Gnilka,  101;  J.  A.  T.  Robinson,  58ff; 
Benoit  RB  63:  5ff;  Ridderbos,  362-95;  de  Fraine,  245-67;  Barth,  "A  Chapter 
on  the  Church  -  the  Body  of  Christ,  "  Interpretation  12  (1958)  131-56; 
Dillistone,  Theology  Today  2  (1945)  56-68;  and  others.  For  the  idea,  see 
Appendix  A  and  literature  cited  there. 
13MOst 
scholars  concede  at  least  a  partial  influence  of  the  popular 
metaphor.  Certainly  "conversing"  body  members  resemble  the  fable  of 
Menenius  Agrippa  (Liv.  II  xxxiii  8;  see  App.  B,  356,362).  We  suggest 
the  metaphor  provided  a  tool  for  Paul  to  communicate  his  Semitic  assumptions. 
14  See  above,  Appendix  B,  344,347,350. 
15Some 
scholars  (e.  g.  Calvin,  Schlatter,  Kdsemann,  Leib,  176)  refer 
vs.  13c  to  the  eucharist.  But  contrast,  Mussner,  CAK,  137f;  Barrett, 
I  Cor.  289. 
16Cf.  Percy,  Leib  Christi.,  10ff;  Ridderbos,  372;  Best,  97. 
17Cf.  Percy,  Leib  Christi,  6. 
18  Cf.  Best,  104;  Usemann,  Romans,  336. 
19See  Appendix  B,  340,354ff. 
20Cf.  Ridderbos,  362-67.  One  might  justifiably  speak  of  a  "mystical 
Body"  if  the  Church  as  a  diverse  body  could  be  shown  to  be  united  to 
Christ's  personal  body.  But  Paul  never  clearly  speaks  of  such  union  of 
bodies.  Indeed,  Paul  has  a  different  starting  point  than  the  stoic  idea; 
for  him  the  body  is  the  God-willed  unity  of  the  created  person.  The  body 
metaphor,  then,  offers  him  an  opportunity  to  apply  this  to  the  corporate 
person,  Christ,  thus  making  the  unity  of  the  Church  the  corporate  expres- 
sion  of  its  unity  with  Christ.  This  makes  very  unlikely  Schlier's 
rendering  (Christus,  40ff;  revived  by  Meuzelaar,  40)  a  "body  that  belongs 
to  Christ.  "  Cf.  Best,  104;  Jewett,  228;  Percy,  Leib  Christi,  6. 
21Cf. 
above,  pp.  328,373  ;  cf.  Best,  98-101;  Minear,  Images,  173ff; 
contrast  Usemann,  Romans,  336. 
22For 
concise  overviews  see  Best,  83-95;  Jewett,  227-50.  The  litera- 
ture  is  immense;  see  the  bibliographies  of  Colpe,  BZNW  26:  172f;  Barth, 
414-17;  Schweizer,  TDNT  VII  1024  and  also  the  listings  in  our  bibliography. 
23Knox,,  160ff;  also  JTS  o.  s.  29:  243-46;  cf.  Dupont,  427ff;  Schlier, 
Christus,  '  41. 497 
24Cf. 
e.  g.,  Percy,  Leib  Christi,  6;  T.  W.  Manson,  JTS  o.  s.  37:  385. 
25 
E.  g.,  Apocalypticism  =  Schweitzer,  Mysticism,  101ff;  Gnosticism 
Usemann,  Leib,  159ff;  in  a  modified  form  Pokorny'.  EvTh  20:  456-64;  Adam 
speculation  =  Davies,  Paul  and  Rabbinic  Judaism,  53-57;  Jewett,  241-45; 
the  Damascus  experience  =  Mersch,  The  Whole  Christ,  80-84,139f;  J.  A.  T. 
Robinson,  58;  cf.  Mussner,  CAK,  139;  corporate  personality  =  see  p.  378- 
n.  12;  the  eucharist  =  esp.  A.  E.  J.  Rawlinson,  "Corpus  Christi,  "  in 
Mysterium  Christi  (eds.  Bell/Deissmann),  275ff;  the  Bride  of  Christ 
Chavasse,  70-72;  Shedd,  Man  in  Community,  157-65.  Of  course,  many 
scholars  (including  some  already  listed)  find  several  factors  at  work: 
e.  g.  Cerfaux  (The  Church.,  265ff)  thinks  Paul  combined  the  stoic  metaphor 
with  the  unity  of  the  eucharistic  loaf;  cf.  Mussner,  CAK,  137f.  Reuss 
(BZ  N.  F.  2:  103-27)  thinks  Paul's  second  Adam  idea  is  linked  to  sacramental 
unity.  In  contrast,  van  Roon  (313f)  combines  predestined  solidarity  of 
the  Elect  and  Messiah  with  the  wife  of  Christ.  Schweizer  (Neotestamentica 
272-92)  sees  corporate  personality,  the  eucharist  and  the  stoic  metaphor 
at  work. 
26  Cf.  esp.  Schweizer,  Neotestamentica,  272f. 
27  See  above,  p.  378  n.  12  and  ch.  1,83  n.  233. 
280ur  list  supplements  that  of  Best,  93f. 
29  Since  we  discuss  most  of  the  Colossian  texts  above,  we  sketch  here 
the  main  points  of  development.  For  Col  1  18,  cf.  above  pp.  52,65-67; 
i  24,  p.  52f;  ii  19,  pp.  69f,  238f;  iii  15,  p.  181. 
30Benoit  (RB  63:  19f)  refers  the  verse  to  the  crucified  body.  For  our 
view,  see  Schweizer,  TDNT  VII  1076;  Lohse,  150.  The  phrase  probably 
indicates  the  manner  in  which  they  were  called,  i.  e.  as  body  members 
united  to  Christ  and  one  another.  The  recognition  of  this  unity  is  an 
essential  ingredient  of  allowing  Christ's  peace  to  rule.  The  peace,  then, 
concerns  that  which  rules  between  men,  and  living  in  the  Body  is  itself  a 
continual  summons  to  that  peace. 
31See 
esp.  ch.  1,77-91. BIBLIOGRAPHY 
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